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PREFACE. 


The first part or volume of these Essays, though printed 
in the latter part of 1898, was not given out to the pub- 
lic pending the completion of this second part. In the 
interim I have received, with great thankfulness, criticisms 
on the first part couched in terms of great kindness from 
the late lamented Professor Max Muller of world-wide 
fame, and the great French savant Monsieur A. Barth ; 
also expressions of warm sympathy and encouragement from 
the learned author of The Orion, Mr. Bal Gangadhar Tilak. 
Tlie criticisms being very instructive will be noted here. 

Professor Max Muller, writing in February 1899, said 
that he read a good deal of tlie book and read much of it 
with great interest, that the knowledge of Sanskrit litera- 
ture displayed in it was very considerable, but that although 
what I had done in it had several times been very useful 
to him, I was on the wrong path in treating of mytho- 
logy.^^ Mythology,” he observes, " is very different from 
‘‘ philosophy. Myths spring up at a very early time and 
their object is not truth, but fancy. They generally 
contain thoughts about the more important phenomena 
" of nature, and some of them are so old that they are 
“ found in India and in Greece, and must therefore have 
existed before these two nations and the two languages 
separated. I know quite well that at a later time some 
of these myths were interpreted as if they contained 
philosophical truths, but that is the work of a much later 
age. Therefore I think that to try to discover a deep 
“philosophical meaning in the ancient mythology is a 

mistake You must work historically, and 

“ follow the growth of thought step by step, but not mix 
“ up different periods of literature. For instance, if yon 
“ were to put together all that occurs about Aditi in the 
“ hymns, then in the Brahmanas and the Sutras, and in 
“ tho Mahabharat^i, you would do a really useful work 
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'^help others by your labours. But though there are 
sparks of philosophical thought in the hymns and 
Brahmanas, the real philosophical work begins in the 
Upanishads only, and has to be followed up in the six 
" systems of philosophy/^ 

Monsieur Barth says that my interpretations seem to 
him much too complicated, and observes : They imply a 
far reaching language of symbols and riddles knowingly 
elaborated and admitting of explanation in all its par- 
'^ticulars. Now it seems to me that true myths — and 
excepting the numerous and arbitrary identifications 
given in the Brahmanas, most of Vedic myths are true 
myths — are quite of another sort. They start from 
a single and simple fact, clothing it in a fancy dress, 
sometimes as a riddle, more often as a little story, which, 
when once set up, grows and buds forth on its own 
account and behalf, the original fact being soon lost 
“ sight of. Hence the character somewhat spontaneous, 
fantastical and irrational of all true myths ; in a certain 
“ sense they are self-made, not intentionally composed, 
'^and do not admit of a full explanation of all the par- 

ticulars Your system indeed reminds one of that 

of Dupuis and Volney, who in the first quarter of the pres- 
ent century reduced to a kind of stellar drama all the 

ancient myths of the Western world But 

I am glad to add that if the system seems to me open 
“ to many objections, the book is an interesting one, testi- 
fying of much reading and learning, and of an unre- 
" strained power of thinking, which command the sincerest 
“ admiration. Such studies are very young amongst 
Indian Pandits, and it is no wonder that entering untrod- 
"den paths, you have sometimes missed the way. The 
“ wonder is rather that at your first stroke you succeeded 
so well. The explanations of Dupuis and Volney are no 
^Monger held as true; but their ingeniosity is still 
'^admired, and your work is fully worthy to be compared 
with theirs.'^ 

About the real philosophical work beginning in the 
/^^naiiishads only and about there being only sparks of 
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philosophical thought in the hymns of the fZig-veda and in 
the Brahmawas, — I would here invite attention to the mag- 
nitude of those sparks as seen in Professor Max Muller’s 
well-known work on The Sia^ Systems of Indian Philosophy. 
Chapter II. of that work establishes ^Hhe philosophical 
basis of the Vedic gods’’ themselves. Speaking of the 
Babylonian civilization^ the learned author Tnakes this 
general remark : I do not speak here of philosophical 
ideas^ for we have learnt by this time that they are of no age 
and of any age ” {ibid., p. 45). What he has said about the 
highly philosophical thoughts on n&marupa which are found 
in the BrSihmanas and must have come down to them from 
the prior Vedic generations, and which are similar to the 
Logos philosophy of the Alexandrian school, is quoted and 
dwelt upon on pp. 270 — 273 of this work. He has pointed 
out that the JZig-veda has its philosophical Tad Ekam or 
That One of Which the gods are but various names, and 
that this Ekam occurs in diverse places, viz., I. 164, 6 and 
46 ; III. 54, 8 ; X. 129, 2. It occurs also in VIII. 58, 2, 
which says that the Ekam has become all this (universe). 

Whatever is the age,” he says, ^^when the collection of 
our J2ig-veda-samhit& was finished, it was before that age 
that the conviction had been formed that there is but One, 
One Being, neither male nor female, a Being raised high 
above all the conditions and limitations of personality and 
of human nature, and nevertheless the Being that was 
really meant by all such names as Indra, Agni^ Matari^van, 
nay even by the name of Prajapati, lord of creatures. In 
fact the Vedic poets had arrived at a conception of the 
Godhead which was reached once more by some of the 
Christian philosophers of Alexandria, but which even at 
present is beyond the reach of many who call themselves 
Christians” {Ind. Ph., p. 68). One of the names adopted 
by the Upanishads for Brahman is Purusha, whose history 
goes back to the Purusha-sukta which is so old as to be 
incorporated in the Btg-veda itself, and which presents the 
philosophical idea that the primal Purusha that was offered 
up as an oblation in the beginning by the Devas has 
become the whole universe. The Brahmatias say that the 
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Creator Praj&pati alias Visvakarman, or the Sacrifice 
Deity Purusha Niraya^ia, has, by performing sacrifice, 
become all this and surpassed all, and that he who per- 
forms sacrifice becomes all this and surpasses all. Sacri- 
fice Vishwu of three strides which denote his all-pervasion 
obtains for the sacrificer the same all-pervading power 
(Satap.-br., trans., I. p. 268; also II. p. 155); and we 
also meet with sayings to the effect that the sacrificer 
becomes PrajS^pati or Vishnu himself. All this may be 
compared with the XJpanishadic idea that Brahman, wish- 
ing to become many, performed tapas and has become all 
this universe and entered into it, and that he who knows 
Brahman becomes Brahman or quite similar to Brahman. 

As regards the question whether the object of myths is 
not truth, but fancy, — Ruskin defines amyth thus: “ Amyth 
in its simplest definition is a story with a meaning attached 
to it other than that it seems to have at first; and the fact 
that it has such a meaning is generally marked by some of 
its circumstances being extraordinary, or, in the common 
use of the word, unnatural.^^ ♦ Prof. Max Muller says: 

If all myths are irrational, how could rational beings have 
invented them ? We may admit an infantia of our race, we 
cannot admit a period of dementia at the beginning of an 
evolutionary process of which we ourselves arc integral 
links, if not the last results'^ {8ci, Myth., p. 72). And 
he lays down this axiom : The first principle is that 

there must be reason in mythology, and this principle, 
even where it cannot yet be substantiated in every case, 
should be retained as a postulate for the guidance of all 
students of Comparative Mythology ” {Ibid., p. 830). Thus 
there must be some hidden meanings in myths as in riddles. 
The Vedic literature discloses a great fondness for myths, 
riddles and enigmatic sayings, and we learn from the 
Brahmaaas that at certain sacrifices riddles formed a 
recognised amusement of the priests (Ibid., p. 82). The 
I2ig-veda in the main and the Br&hmanaa are the literature 
of persons who worshipped the gods by means of sacrifices; 

* Vide the article on “ Greek Myths,’* reprinted in the lutoruational 
Library of Famous Literature, p. 430. 
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and if must remember that the sacrifice on earth is 
often an imitation of phenomena in the sky and vice versa 
(Ibid,, p. 582), it cannot be wrong altogether, historically, 
to try to show that many of our ancient myths connected 
with the sun, moon and certain important stars have sacri- 
ficial and therefore old religious truths for their hidden 
meanings ; that the riddling and myth-making trait of the 
Vedic period came down to the later period also; and that 
as the age of the stories found in the epics and Pur&nas is 
subsequent to the age of the principal Upanishads, it is 
not strange that many of those stories have Upanishadic 
truths also in them. Some of those stories are amplifica- 
tions of Vedic myths, or new ones built upon Vedic names 
and Vedic enigmatic sayings. Not any elaborate philo- 
sophy, but the elementary truths of religion — such as the 
conquering of the senses and Avidya, right couduct, devo- 
tion to and spiritual regeneration through Vidya, worship 
and realization of the Infinite Self conceived as always 
present in man, concealed in the heart inside, and seen in 
the symbol of light, such as fire and sun, outside — have 
been sufficient to explain the esoteric meanings of these 
stories, while, generally speaking, their language of sym- 
bols and riddles is limited to puns and puzzles of a kind 
that may naturally be expected in a flexible language liko 
the Sanskrit, to the use of the names of Devas and Asuras, 
the powers of light and darkness, for the personified good 
and bad inclinations of man, and to the riddles arising 
from the senses being distinctly called Devas, Vi^ve Devas, 
Seven 2?ishis, &c., in the Brahmaiias and Upanishads, and 
from the double meanings which the names of Asura, 
Danava, Daitya, &c., were capable of assuming in the 
hands of the myth-makers ; so that many a Purdnic charac- 
ter who is outwardly a demon conquering the Devas is 
inwardly a good being subduing the senses. 

These stories must have assumed their present forms 
long after they had been in currency as marvellous 
legends, believed in by the credulous populace literally, 
and undergoing a p^cess of additions and amplifications 
in their outward aspects without always an inner meaning 
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aspect da the priests Angirases who are Yipras^also sometinieB 
called Seven Vipras (for instance Big Veda III. 31, 5). 
It is probable that tlie Seven Bishis spoken of in Rig Veda 
IV. 42, 8, as being our Fathers, are the Angirases, who are 
the first that are mentioned as oar Fathers in the verse: — 
Ahgiraso nah pitara/i (Big Veda X. 14, 6). 

Therefore, the Seven Bishis who lead our Lady to dhrnvata 
or starship as the shy star may be taken to be the solar rays 
as priests. They see that, when the celestial bride Itohini 
weds the sun, she merges in his light and becomes invisible 
to us, out of the shyness of her modesty ; and so they, as 
priests officiating in the wedding, feel bound to give a per- 
manent shy form to such a chaste modest wife by making 
her the regent of the shy star in the Kriitikas, which are 
near to Aldeberan Rohi?ii. If the shyness of a wife, repre- 
senting her modesty or chastity, is the dhruvat&, permanent, 
immortal, divine quality that is wished to be seen in the shy 
star of the Krittikas, the other six stars that embrace and 
kiss her so fondly must be taken to represent the wife^s 
other good qualities, such as kindness, charity, &c., which 
can only shine well if there is chastity in her. Therefore 
chastity is prathama, the tirst or most essential quality of a 
wife ; and the newly married wife is taught to cherish it as 
a heavenly quality, by seeing the star of chastity. 

As this verse does not occur in the Big Veda, it may have 
been composed when the point of the vernal equinox had 
preceded from Aldebaran Rohim to the Pleiades Krittik&s, 
and when therefore the latter had become the first of the 
asterisms as in the Taitt. Brahinana III. 1,1. So of all the 
shy stars in the heavens, the selection of the one in the 
Krittikas to represent Arundhati may be due to the rank of 
the Krittikd.8 as the first of the asterisms in the time of the 
Yajur Veda. 

Be the chronology of the verse as it may. Its poetry is, 
as above explained, the old theme of the Big Vedio wed- 
ding of god Tvashtn^s daughter, the star Kohiai. Her 
shyness or invisibility at the time of her solar conjunction 
-—an important annual phenomenon as bringing back the 
3 
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sun from winter to the bright vernal and summer days — 
seems to have been a favourite theme of poets, both Vedic 
and PuiAnic — a theme which in the first Volume I have tried 
to detect (1) in the disappearance of Urvari from Purfiravas 
to join the Gandharvas, (2) in the name Ahal-ya, ^ She who 
merges in Day,^ of the Subrahmanya formula, in converting 
which into the story found in the Balakancfa of the Rama- 
yana the poet of it has taken cure to bring out Ahalya’s 
invisibility, (3) in the disappearance of Queen Bheki from 
King Parikshit, and (4) in the name Adruyanti, the daugh- 
ter-in-law of Vasish^/ia. Of course, though the phenome- 
non is the same, each poet has read it in his own way to 
illustrate some truth or other, just as in the verse in ques- 
tion it was utilized to illustrate the shyness of modesty. 

If, as I fancy, the verse in question implies all that is 
stated above, there must have been in existence at its time 
a detailed myth or legend which it shadows forth in the 
manner I have tried to explain. One of the ingredients of 
myths is a play upon words. What is the etj/zion of 
Arandhat] ? Our dictionaries read the name us A-ruudhati, 
and say that it means na rundhati, '^she who does not 
restrain, besiege, or overpower.^ Rundhati is from the 
root rudh. There are two roots of that name, one rudli 
to redden and the other rudh to restrain, &c., with 
rnndh as its another form. As bright red colour, such 
as that of the flame of fire and of the sun who is 
the fire in the sky, is restraining, pressing, overpower- 
ing, i.e., dazzling to the eye,* the same root rudh may 
have branched off into two, one meaning to redden and the 
other to restrain, &c. Now, Rohiai, the red (star; is from 
ruh, which is another root meaning to redden, and which 
has for its variant the same root rudh from which, as above 
shown, rundhati is derived. Therefore the story which the 
mantra implies as to how Arundhati was made the shy star 
of the Pleiades may (this I put as a theory) have included 
this verbal kamatkriti or poetical charm, namely that 

* 0n6 awakened from sleep feels his eyes dazsled by lamplight, and 
the stronger light of the sun is always dazzling. 
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at all other times Bohini the Bed is Bandhati or one 
who presses on our eyesight by her red colour^ but at 
the time of her marriage with the sun she is A-rundhati, 
not pressings not restraining, for, being now heliacally set, 
she is not visible to us, and her light is not strong enough 
to restrain the sun. She does not want to go against his 
light, but as a shy modest woman she goes into his shadow 
or light and becomes invisible to ns. In other words a 
chaste wife is always one in mind with her husband, and if 
that husband is as brilliant in his good qualities as the sun 
is in his light, he will never give reason for any duality of 
mind between him and her. As she leaves her parental 
roof and comes under tlie roof and protection of the hus- 
band she merges in him. Inasmuch as Bohiwi thus be- 
comes A-rundliati by the shyness of her modesty as a wife, 
the i?ishis are pleased with her and perpetuate her shy 
aspect by making her the shy star of the Pleiades.* 

In Gobhila's GWhj«-^utra II., 3, 10, the newly married 
bride, when seeing the star Arundbati, is made to address 
her thus : — 

Knddlia ‘ ham asmi, 

‘Tam restrained.’ 

In this enigmatic expression, there is a play upon the 
words A-rundhati and ruddha. What is it that restrains 
the bride ? I hope no bride will take exception to my put- 
ting the sentiment intended as being most probably this : — 

* There is the word Aruntiida (arum-tuda) which means that which 
gives pain to the flesli (arumslii niarmawi tudati). If likewise Anindhat! 
can be read as Arnm-dhati, and if dhati can be explained away as an arch- 
aic form of dadhati, Arundhati would mean ‘she who bears the flesh or 
red colour ’ — an appropriate name for the red star Rohifit, who as a verbal 
]^amatk&ra becomes A-rundhatt at the time of her wedding. In Apte’a 
dictionary am is put down as one of the names of the sun, who is also 
called amna and amsha, the tawny or red. The dawn is called arasht, the 
tawny or red. But in the list of the asterisms in Taitt. Br. III. 1| 4, 8, the 
stars of the Magh4 asterism are characterized as Anagh&s, Agad&s and 
Arundliatis ; and since the first two names are formed by the negative 
pretixes an and a, and mean sinlesH and malady-less, the third name 
also must be taken as being used there with the negative prefix a asa-rnn- 
dhatl, not restraining, not troubling. So our grammarians are justified in 
their derivation of Amndhatt as A-rundhatl. 
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O A-nindliatt or 'thou who dost not restrain, overpower or 
go against' the light or wish of thy husband — dost not 
besiege him to give thee this ornament or that gaudy dress, 
but art always modest, contented, and cheei ful — with chas- 
tity as thy priceless ornament ! Thongh thou art a shy 
star, I am restrained — bewitched — by the brilliancy of thy 
moral grandeur; by having thee as my model, I am res- 
trained by the moral restraint or obligation to perform 
steadfastly the duties of a good chaste wife. 

Apte's dictionary says that Arundhati is one of the stars 
of the Pleiades, as indeed the mantra in question leaves no 
doubt whatever about her being so. But popularly now a 
small star dimly visible near the middle star of the tail of 
the Great Bear is considered to be Arundhati, attending 
upon that middle star which is considered to be Vasish^Aa, 
her husband ; and this view the Vafeaspatya dictionary 
supports on the authority of Varahamihira's Brihatsamhita, 
This shows that taking the seven stars of the Great Bear 
to represent the organs of the senses in the head, which 
are the two eyes, the two ears, the two nostrils, and the 
mouth, making a total of seven, and which according to a 
text in the Brihadara? 2 yaka Upanishad II., 2, 3, ai-e Seven 
i^ishis, a shy star near one of them was named Arundhati, 
to represent among them Vak as the Eighth, who, as the 
same text says, is holding communion with Brahman (I3rah- 
man& samvidana), vide the essay on the Seven /i'ishis, in the 
first Volume, where I have shown that the Mahabharata 
has metamorphosed Lady Vak, of the text of the Brihada- 
ranyaka, as Arundhati as the only Br&hman woman among 
the group of the Seven Bishis. As among other things 
Brahman means the BrahmsL priest (Vol. I., p. 405), and as 
according to Vedic idea, Vasish^Aais the famous Brahm4 
priest (Vol. I., p. 42), the middle star of the tail seems to 
have been named Vasisb^ha., with the shy star near it per- 
soniBed as Vllk Arundhati as if holding communion with 
Brahman; and as Vak is Vidya, Lady knowledge, the 
bride is required to see the star that has thus been made to 
symbolize chastity as the highest knowledge of woman. 
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The change of Arundhatf s place from the Pleiades to the 
Great Bear seems to rne to have taken place in an age subse- 
quent to the Vedic period. 

Whether the modest lady be in the Pleiades or in the 
Great Bear, she is the reflex of the blushing, modest, golden 
Dawn; who is Dawn Celestial in the golden star Alde- 
beran Rohini, who being BrS»htni, i.c., dedicated to Brahmai 
represents Vidya; and Brahmi as she is her identity with 
the Dawn may be detected in the fact of the early morning 
or dawn time being called Brahma-muhurta. In India 
married women rub themselves with saffron. Is this in 
imitation of the golden colour of the Dawn and of the star 
Boh ini ? 

Some of our marital Mantras look as if they were com- 
posed to liken the wedding of the bride here to the celestial 
wedding of that star under another name, Surya. In many 
places the Wig Veda alludes to the wedding of Surya; and 
Sffrya, from meaning the celestial bride, has come to mean 
the bride in general. 

One of the Mantras of the Taitt. Ekagni-ka?ida, and 
which is the same as Pig Veda X., 85, 40 and 41, says that 
Soma the first wins the bride and gives her to Gandharva, 
the second, who, faking her, gives her to Agni, the third, 
who, taking her, gives her to the human bridegroom, the 
fourth, who becomes her husbaml. This, in my opinion, 
indicates that the bridegroom should regard his wife as 
being virtually the celestial goddess and bride, the star 
Rohini — as being Vidya herself — come in procession from 
heaven through the hands of the gods themselves. Let me 
interpret her procession thus : (1) The moon Soma, being 
the lord of stars and being very fond of Rohim (Vol. L, 
p. 212), has preference over the others ; so, as the glorious 
moon of autumn, he finds her in night and wins her as the 
abundance of harvest ; (2) then at the end of the night 
half of the year, he gives her to Gandharva, who here seems 
to be the sun, when the latter comes in conjunction with 
her, for him to find in her that fruitful heat and rain which 
resuscitates the life of winter-beaten earth ; (3) when she is 
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thus heliaoally set^the suu^ let it be fancied^transfers her divi- 
nity as the shy^ modesty chaste lady into the hands of his con- 
junctional priestly rays whose collective light may be taken 
here to be personified as the heavenly priest Agni (for Agni 
is Hotri, fiitvij and all the priests put together — Rv. 1. 94, 
6) ; and (4) this heavenly Agni, entering into and glowing 
as the sacred fire in whose presence the wedding takes 
place, throws his sanctifying rays on the human bride as if 
infusing into her the aforesaid divinity of Rohi?/i brought 
by him, thereby making her virtually the celestial bride, 
and gives her to our bridegroom. 

Thus the bride is to be regarded as a heavenly gift come 
from the gods, for by means of another mantra (ffig Veda 
X., 85, 36) the bridegroom addresses her: — Mahyam tva 
dur garhapatyaya Devah : ^The gods have given thee to 
me for the lordship of the house.^ And if the bridegroom is 
made to look upon his wife as the celestial bride, she in her 
turn looks upon him as one who is born from tapas, for the 
Taittiriyans have incorporated in their marital mantras the 
first two verses of iJig Veda X., 183 {vide the Ekagnikanda 
I., 1 1, 1 and 2) ; in the first of which the bride addresses 
the bridegroom to this efFect : — 

I found thee to be born from tapas, to be developed from tapas, 
to be contemplating in mind. Bestowing offspring and riches here 
be thou, who longest for offspring, born with (thyself as) offspring. 

The original of the last part is : — prajayasva prajaya 
putrak4ma. The idea is that the father himself is as it were 
born or reproduced as sons, and so in the namakara? 2 a or 
name-giving ritual the father addresses the child by a Vedic 
verse ending with ; — atmS. vai putra nS*mS,si : — ^ thou art 
myself called son/ I think the expressions ^born from 
tapas ^ and ^developed from tapas ^ qualify Hhee/ the 
bridegroom. But if we construe the first part as: ^ I found 
thee to be contemplating in mind him who is born from 
tapas and developed from tapas, ^ there seems to be in it 
an allusion to the tapas-born Son of Prajapati. In return 
the bridegroom addresses the bride by the second verse to 
this effect : — 
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1 found thee deeply contemplative* and to be wishinp; for 
maternity. Become thou in respect of me an exalted mate ; f and 
be thou, who longest for offspring, born with (thyself as) offspring. 

Thus the qualification necessary for entering into wed- 
lock is to be born from tapas, knowledge or righteousness, 
and to be deeply contemplative. Of what ? Evidently of 
the serious moral responsibility of wedded life. The 
husband and wife ought to be highly moral and religious 
not only for their own sake, but also for the purpose of 
infusing their spirituality to their issue. The object of 
marriage is not to satisfy lust, but to get dharma-praja, 
righteous offspring, which requires good heredity. The 
(xrihyasutras of Apastamba lay down this vrata for the 
wedded pair, viz., that for three nights from the first day 
of the wedding the husband and wife should eschew salt and 
spice and sleep on the ground, putting a stick called Gan- 
dharva-samit as a barrier between them in their bed and 
observing brahraaA:arya, which here is explained to mean 
strict celibacy. Thus at^the very outset lust is to be con- 
quered under a severe test of temptation. J And at the 
second half of the fourth night the stick is removed, and 
when removing it, Gandharva Vi6vavasu, who was supposed 
to have been in it spiritually, is besought (by a mantra of 
the Ek^gnikanda, and which is the same as Big Veda X. 
85, 21 and 22) to leave the bride and unite her to her 
husband and seek another [damsel not yet married 
whose virginity is to be guarded] in her parental house. 
As go, among other things, means Vak, and as Vak 
is the goddess of knowledge, this Gandharva may be 
viewed as the holder or guardian of Vidya iu the 

* Deeply cojttemplativc , — The original is didhy&n&m. 

+ Mate . — The original is yuvati, young woman ; but yavd, young man 
andyuvati, young woman, are derived from yu to unite or join together, and 
seem to have originally meant man and woman joined or matched together, 
and as this generally takes place when they have attained their youth, 
the name came to mean young. 

i In these days of infant marriage, simply the Mantras are repeated, 
the Btiok is placed eomewbere and the bride and bridegroom sleep in 
different rooms. 1 am speaking of the custom in Southern India, where 
thank HeavenB the nuptials are put off till after the girl’s puberty. 
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latter’s aspect as brahma A:ary a in the pare virginity of the 
bride. It should not be supposed that brahrna&arya is lost 
after marriage. Brahmafearya enters into all approved 
conduct in any state of life. There are Puraaic texts to 
say that even a married man who is true to the marital 
vow and not lustful is brahma&arin. The Gandharva^ when 
leaving the stick, transfers the guardianship of the damsel 
to her husband who, by the wedding, has become gnhapati, 
lord of the house, but as this gnhapati and his wife are 
expected to maintain always the sacred fire in the house, 
that fire Agni is the spiritual lord of the house, as indeed 
he is called Gnhapati. I have shown in the first volume 
that this Agni is symbolic of the Supreme Self, who is 
Sarvantara/i and the fountain of morality and goodness. 
If the husband and wife realize Him as their spiritual 
Guardian or Governor, and always do right and good 
according to His dictates, and offer their act to Him as 
a lesson learnt, practised, and delivered, they would make 
themselves His worthy children aftd worthy students sport- 
ing along in the world in a buoyant, joyous, felicitous 
spirit. 

The period of three days which is to be devoted to 
celibacy in wedlock is the lowest period prescribed for the 
vrata. The Grihyasutras of Atwalayana (I. 8, 10 and 11), 
in prescribing the same vrata for three nights, say that it 
may be continued for twelve nights, and that, according to 
some teachers, if it is kept up for one year, the son that 
would be born would be Eka i2/shi, the one (tnatphless) 
seer. In this there may be an allusion to the vrata of tapas 
or austerity observed by Prajapati for one year before His 
Son Rndraof eight names and forms was born {vide Vedic 
stories explained in Vol. L, — that Son Prajapatya who is 
called Ekarshi, the One Seer, in the Isavasya. That Son 
is in the heart’s womb of all, loving them all as Himself, 
by realizing whom the kuower ought to effuse himself as 
all the creatures that should be loved by him as himself. 
That is his spiritual birth — that, his prajA or offspring. 
Universal celibacy being impossible, for if it can be 
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practised the whole mankind would become non est in a 
single century, marriage or in other words householdership 
is a sacred institution conducive on the whole to the moral 
excellence of mankind. Man and woman, by marrying and 
getting children and grand-children, and by social relation- 
ship with the members of the several families with whom 
they and their brothers and sisters and cousins and all 
their children and grand-children would be connected by 
marriage, would have a wide field for the exercise of har- 
monious conduct and of forritud^^, love, pity, kindness, 
charity, hospitality, philanthropy, &c., in overcoming diffi- 
culties and temptations ; in brinj^ing up their own children 
and the children — sometimes left orphans — of their poor 
relatives; in tending tlie sick among them, foregoing com- 
fort and sleep for days and nights together ; in showing 
sympathy and lielp in sorrow and distress ; in inviting a 
large concourse of relatives, friends and guests to sliare 
their joy and partake of their food on festive occasions such 
as those that are laid down by tlie Gr/liya-sutras and by 
local customs ; in short in many other ways too numerous to 
be enumerated here. A proper discharge of all the duties 
of the married life will change the self of selfishness into 
the enlarged self of unsolfisliness, and prepare man or 
woman to realize Our Father, the Supreme Self, who loves 
the whole universe as Himself, and for the sake of whose 
Ijove, and not for anything else, wife, children, and all 
things become dear to the knower f vide the Sermon on Love 
in the Br/h. Ar. Up. II. 4). In becoming the ku/umbin or 
family man, man should always bear in his mind Our 
Father who is Vwva-kuhimbin, whose Consort is Him- 
self as Vidyu, for it is said that He doubled Himself as 
Husband and Wife,* and who is Himself the One-Mani- 
fold Son, for it is said that He Himself was born as the 
universe and entered into every creature and thing. This 
Unity of God has been explained in the essay on Creation 

* To this idea may perhaps be traced the Pur&uio picture of Siva as 
Ardbanftrl^vara, half male and half female. A Pur&nic text says the same 
of Vishnu : — NaraQd.rimayo Hari/i. 
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ill the first volume. Similarly it is said : — Ardho va esha 
atmaiia/i yat patni (Taitt. Br. III. 3, 3, 5): — ^ One’s wife is 
indeed the half of himself/ and : — Atma vai putra ntimasi : 

^ 0 son, thou art myself called son.’ In other words father, 
mother, and children should be one harmonious unity of the 
homestead, and such unities of all homesteads should 
become one ^rand unity by the bonds of the love of our 
common Father. The wife should be the personification of 
Vidya, and her husband and children should so behave 
themselves as to be fit to be called Vidya-pati and Vidya- 
putras. There are texts found in the metrical Sm7*/tis to 
the effect that the bride is Gauri or Rohi?n. It is true that 
those texts belong to the age when the custom of girl- 
marriage at her eighth or ninth year — at all events before 
her puberty — had come in vogue ; but the thing to be 
noticed is the bright divine name of Gauri or Rohi??i by 
which the bride is called. .During the marriage she and the 
bridegroom become privileged personages, elevated to 
divine rank, and spoken of as Lakshnn and Vishnn. This 
may be taken to indicate that they are expected to realize 
the Supreme Dampati or Jagat-Pitarau that jne concealed 
in the cave of their heart. 
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Immediately after the iiiautra about Arundhati, the 
Ekagnikriafia has the following Gayatri verse about Sada- 
saspati : — 

Siidasaspiitim Adbhutam 
priyurn Indrasya kamyam 
sanini rncdliam ayasisham 

1 approach tin Prodij^ioua or Wonderful Lord of the (sacritiical) 
hall, who is the ^iver of wisdom or insight, and who is dear and 
desirable to Indra. 

This is verse (i of /2ig Veda 1. 18, the preceding verses 
of which are about Braliinauaspati. Haradatta takes Sada- 
saspati to be either a deity of that name or Agni himself, 
the lord of the saeriticial hall, who is dear or desirable to 
India because the Soma drink wished for l)y Indra is in 
Agni’s gift, ill /fig Veda V. 28,2, Agni is addressed tiius : 
Tvam hi Satyo Adbhiita// : — Thou art indeed Truth Wonder- 
ful. In the Agni-upakhvana wliich forms part of the Avaaya- 
parvan of the Mahabharata, and which gives the genealogy 
of Agni in the form of liis being himself his sous and grand- 
sons consisting of the several kinds of Agnis and other 
objects connected with sacrifices, Adbhnta is mentioned as 
one of the zVgnis, the son of Agni Sahas, Valour ; and the 
commentator tliercon ((notes this Sviili: Sahasas piitro 
Adbhuta/i. In tlie //ig \"eda J. 40,2, Brahmanaspati is 
called Sahasas pntra, son of valour. Prof. Mas Miiller, at 
pages 825-82'J of liis ihmtr Unit ions to tlo^ Science of Mf/tludogy, 
has shewn that Brahina/iaspati, lord of words or prayers, 
alias Brihaspati, is one of the aspects of Agni. The Skauda- 
Lipakhyaiia which is in continuation of the Agni-npakliyiiua, 
and which forms the Adhyayas 222 — 281, of the Ara/iya- 
parvan, is about the birth of Skauda alias Kumara, with 
six heads, as the son of Agni Adbhnta, and about his 
becoming the general of the army of the Devas. The verse, 
I. 18,6, about Sadasaspati, is one of the Vedic texts upou 
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which the ItihAsa stories about the birth, of Skauda seem 
to be based. 1 take Agni Sadasaspati to have developed 
into the Sou God of these stories^ the general for whose 
birth Indra, the head of the Devas, is stated in them to have 
ardently wished, and who with his six heads is Adbhuta, 
Prodigious or AVonderful. 

The idea of the Itiliasa stories that Indra and the Devas 
were in need of a senaiiya or general for their army and 
ardently desired for his birth seems to have been elaborated 
from ^ priyam Indrasya kamyaui ^ of the verse in question. 
Indra is the most valourous god of the liig Veda. In one 
of the martial hymns, X. 103, the Deva-senas or armies of 
the gods are spoken of thus : — 

Indra is their iietr/, leader; lot Brihasputi, Dakslii/m (Lar^^ess), 
Yajna (Sacrifice), Soma go forward in them (pura ctii) ; let the 
Marncs go in the van of the demolishing and victorious Devasenas 
(verse 8). 

Even in some of the Upanisliads Indra is the Supremo 
Deity ; but in the subsequent period he became one of the 
loka-palas, i.e., the king of the loka called Deva-loka, with 
Brahaspati as his priest. Dakshi/ni, Yajfui, Soma and 
Bnhaspati, who is an aspect of Agni, are sacrificial deities, 
and their going forward in Imlra^s armies consisting of 
the Maruts, who are the Devas, indicates that tiie 
Maruts are the powers of righteousness and knowledge, 
exhibited in the metaphors of the rain-producing solar rays, 
having the sun as their leader. They conquer the powers 
of darkness, of badness and .sin. Of the sacrificial deities, 
Agni is very important as being the flag of yacrifice. 
He is Kakshoha, killer of Kakshas or Yatudhanas, beings 
representing falsehood and sin (Big Veda X. 87 ; vide 
p. 67 of Vol. I.). In his aspect as Kudra, he is known even 
in the Big Veda (VII. 46) as a warrior having a firm bow, 
discharging swift-flyiug arrows, and tigmayudha, having 
sharp-pointed weapons. This aspect of him is, among other 
aspects, emphasised in the Rudradhyaya of the Yajur-voda 
(Taitt. Sam. IV. 5). He is there called not only the god of 
bow and arrows, but also Senanya, the General . 12ig~veda 
I. 189, 1 : ^ Ague naya supatba/ &c., asks Agni to lead us 
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in good path, and war with and conquer our sin, the 
crooked-goer. It is true that in the jBig-veda Indra is the 
most heroic god, but when in the verse in question (1. 18, 6) 
the same i2ig-veda says that Agni Sadasas-pati was k&mya 
even to Indra and that he is Adbhuta, Prodigious, it became 
easy to suppose that Judra and the Devas were in need of 
that aspect of Agni according to which he is sahasas-putra, 
sou of valour, prodigious, and the most powerful scnanya 
or general, leading the army of the gods to victory in the 
good path of righteousness, as his identity with Brahma^tas- 
pati, lord of prayer or knowledge, well befits him to do. 
Moreover, even in the Vedic period the indriyas, senses, had 
begun to be called Devas or Vii>*vedevas {vide Vol. I., p. 250), 
and so Indra seems to represent in tnany Pura?zic stories 
the lord of the senses which, when religiously trained to 
find in everything the hidden Child Antaryarni whose 
symbol is Agni, must have Agni, the Fire of Knowledge, as 
their General in order to put down the Danavas, the dark 
passions. 

Kuinara is called AgnibhuA, son of Agni, while one of 
the versions of the Itihasa stories about his birth depicts 
him as the sou of Uudra. There is no contradiction in this, 
for liudra is one of the aspects of Agni. Indeed the 
JSkauda-upakhyana clearly speaks of the identity of Agni 
and Rudra in two places. In the Vedic stories explained 
in the essay on Creation (Vol. I., pp. 481 and 485^, Rudra 
of eight names and forms is born as the Sou of Prajiipati, 
and his ninth aspect, which is all-pervading and which has 
entered into all forms, itself without any form, is Kumara, 
the Child Antaryarni, and J have tried to show that that 
Child is identical with Hira/^yagarblia, and that He aud 
His Father Prajapati are identical. Whereas in the Vedic 
stories Rudra is the Son God, the Itilitisa stories depict 
Rudra aliats Agni as Father getting Skauda as His Son — 
the Father Himself born or manifested as Son. Tliey may 
well do so, for one of the Vedic stories about Creation, viz., 
the iSatapatha BrahmaTia (X., 2, 2, 1, quoted in Muir IV. 
p. 23) identifies Agni with Prajapati, and among the Vedic 
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gods Prajapati is pre-eminently Father. In the /Sveta«vatara- 
upanishad, while one part of it (IV. 12) says that Eudra is 
Hira?iyagarbha, whose birth (or realization in one’s own 
heart) must be seen : ‘ Hirawya-garbham pa.vyata jaya- 
manam ’ (ride Vol. I., p. 461), another part (III., 4) has this 
variant of the sentence, viz., ^ Hira7iyagarbham jauaya- 
masa purvani ^ ^ He (liudra) begat Hira77.yagarbha in the 

beginning.’ The former reading occurs also in the Alaha- 
naraya/ia-upanishad X. o. Taking the two readings to- 
gether, there is the paradox of liudra being Hira?iyagarbha, 
and yet at the same time the father of Hira7^yagarblla. We 
will see further ou that the Itihasa stories indicate the 
Son God Skanda alias Kumara to be Hirawyagarbha. 
Indeed, one of them, viz., the Skanda-iipakbyana clearly 
addresses Skanda as Hira^^yagarbha, and if Skanda is 
identical with Agui or liudra, and yet at the same time he is 
the son of Agui or Rudra, this paradox must I think be taken 
to mean simply that Agni is delineated in these itihasa 
stories in the aspect of Pather Prajapati who is Svayambhu, 
Self-born, the Fatiier manifesting Himself as Son, the 
Child Autaryami in ail creatures. 

As the Sou God Kumara of the Jtiliasa stories is identi- 
cal with the Vedic Sou God liudra, tlie apparent indelicate 
particulars found in them in one form or another appear to 
be an imitation ot similar particulars found in the Vedic 
stories about the birtli of liudra, and explained in the first 
volume. The indelicacies vanish when the inner meanings 
are realized. 

Out of the itihasa stories, 1 shall take up first the 
story of the Skanda-upakhyaiia, Araaya-parvan 222 — 231, 
above referred to. As that story seems to be the same as 
the Itihasa referred to by Haradatta in his commentary ou 
the Vedic verse about Aruudhali, and is, in my opinion, a 
riddle evolved by putting a different construction upon that 
verse, therefore before narrating the story, 1 shall devote a 
few lines as a preamble to show why and by what inferences 
a difierent construction was put ou the verse. 

The original meaning of the verse as explained in the 
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essay on Arundhati may be briefly recapitulated here 
thus : — 

Iniismuch as the Seven TZtshts (the solar rays as the seven 
priests) led Arnndhnti (the star Aldebarari Rohiia at the time of her 
marrying the sun when slie merg«*s in his light as if she is shy to 
show herself) to attain dliriivata, starshif) or stability, as the first 
of the [seven] Kr/ttiUTis (as the shy star of the Pleiades), the 
[other] six (stars of the) Krittikas hear imikhya-yoga, union of faces 
(in the act of kissing her on face). May this our bride prosper as the 
eighth of them. 

In that essay 1 have given reasons for identifying the 
dhrnvata conferred upon Arundhati to be the starship 
of the shy star in tlie group of the Pleiades. I also stated 
there that in an age subsequent to the V^edic period the 
seven stars of Ursa Major or tlie Gr-eat Bear were 
looked upon as personifications of the two eyes, the 
two ears, the two nostrils, and tlie month, total seven, 
spoken of in tlie Br?hHdara?iyaka Upanishad II., 2, 3, 
as the Seven i?/sliis, with Vak, Speech, as the eighth 
among them ; that in tlie Mahabharata story about these 
Seven ii/sliis slie who is Vak in that Upanishad is 
exhibited as Arnndiiati, tin* only lil<]u or Brahman woman 
among the Seven /f/sbis ; and that a shy star near one 
of the seven stars of Ursa MMjor was lixed upon as Arun- 
dhati. 'J^he clninge of ArumihatiV place trom tlie Phnades 
to the Great Bear must have taken place, long liefore the 
Itiluisa story arose, for in my opinit>n that story has arisen 
by looking upon the shy star in the Great Bear as the 
Q^iruvata attained by Arundliati. The express mention of 
dhrnvata or firmness of character in respect of Arundhati 
and the fact that the Seven l?'/shis of the Great Bear keep 
only her near them, seem to have led to the supposition 
that all the seven ladies of the Ycdic verse were their 
wives, that they saw reason to question the chastity of 
six of them, and that therefore they divorced and drove 
them out, keepiug only Arundhati near them. There can 
be no idea of unchastity of married women without a 
male^s figuring as a j&ra or lover. Whom could the Seven 
Bishis suppose the lover of the six Krittikas to have been ? 
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Even Agni, for, according to the Vedic calendar, he is 
the devatA of the astorism Kr/ttikas ; and the poet seems 
to have thought that he may well depict Agni as jara 
in this connection, because in the i?ig Veda Agni is called 
the jara of maidens and the husband of matrons (jara/? 
kaninam patir janmam, I., 0(5, *^1), and the jara of dawns 
(VI I., 9, 1). It being well-known that Agni's wife is 
Svaha, it was. I think, supposed for tlu^ purpose of 
evolving Agni’s jaratva that without loving Rvaha his 
mind was upon the wives of the Seven ff/shis, that, Hying 
in the form of the she-bird VinatA to where Agni was, 
Svaha personated six of the wives one after another, except 
Arundhati, and had Knmara of six heads born as Agni^s 
son, that soon a scandal arose of the poor innocent person- 
ated six wives of the JSishis being really the mothers of 
the child, and led to their divorce ; and that when the 
child came of age, he administered justice by conferring 
upon them and Vitjata the starship of the seven stars 
of the Pleiades, and by compelling his fatlior Agni to 
have Rvaha only as his wife. Thus, by reason of the 
Kr?trikas being dhnivas, stars in the heav(*ns, which 
as symbolizing tlu‘ immortal stite cannot be had by 
sinful creatures, tin* story is so dexterously constructed 
a.s to sliow in the sequel that the fxjrsonated iadii*s 
also are as pure and firm in their chastity as Armw 
dhati, and are dhruvas, stars, like her. 1 feel no doubt 
that Vinata, whom the story adds the gronj) of the 
Pleiades, in order to make the number seven of it complete, 
is the shy star of that group, for Vinata means ^ she who 
is modest,^ literally bent (with vinaya). Vinata is well 
known as the mother of the famous bird Rnpania {vide the 
beautiful story about her unjust slavery, her truthfulness 
and rectitude, and her ultimate triumph, in the essay on 
Supar/ia in the first volume) ; and the selection of this 
significant name by the poet, out of all other names of 
older stories, indicates that he was aware of the original 
meaning of the Vedic verse and of ArundhatPs star- 
ship as the shy star of the Pleiades, but that as she was 
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subsequently located popularly in the shy star of the Great 
Bear^ in order to suit that fact he felt himself free to give a 
new meaning to the verse, selecting Vinata as a fit substi- 
tute for the place ot Aruudhati in the Pleiades. And then 
the Mukhya-yoga of the Krittikas seems to have been taken 
to mean their position as the Jirift of tlie asterisms — an aster- 
ism which has for its devata Agni who in the Brahmanas is 
called the first and the face (mukha) of the gods {vide Dr. 
Haug^s note on the first sentence of the Aitareya Brahmana). 

The changed meaning of the verse, as may be inferred 
from the Itihasa story, would be this : — 

The Seven lli^hia had seven wives called collectively Krittikas, the 
first of whom was Aruudhati, but when they [divorced the six others, 
went to where the Great Bear is, became the seven stars of it, and] 
made Arundhati the sbj star near them, the [injured] ladies [had 
their innocence established and] became the stars of the Pleidcs, the 
first among the asterisms. 

As Agni^s love of the Dawn is spiritual, the idea that 
like a jara he cast his mind on the wives of the Seven 
Misliis is a riddle which must have an esoteric meaning. 
We have seen that the senses are called -fiishis or Pra^tas. 
Their number is sometimes mentioned as seven and some- 
times as five. In the ^atapatha Brahmana (referred to 
at p. 29 of this essay) in which Agni is identified with the 
Creator Prajapati, it is said that the iZishis were Pranas 
and performing tapas became seven Purushas, that those 
seven Purushas became one Purusha called Prajapati alias 
Agni, and that Agni performed tapas, created offspring 
(the universe) by himself being born as many, and offered 
himself as an oblation into the fire. The esoteric signifi- 
cance of this riddle must be some such thing as that 
stated in Vol. I., pp. 41 7 and 418. These Seven iZishis 
or Pranas are clearly indicated in the BWhadaranyaka 
II., 2, 3, already referred to, to be the two eyes, the two 
ears, the two nostrils, and the mouth. In the Vedic 
ritual these are designated the Seven S'irsha/iya Pranas or 
V'^alakhilyas {vide Yol. I., p. 249). They are fifirshanyas 
because they are all located in the head. The HMudogya- 
upanishad 111. 13, in mentioning the number of the Pra9tas 
5 
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as Bvcj identifies them with the eye as sun^ ear as raoon^ 
speech as fire> mind as parjanya, rain, and vuyu or breath 
as Aka^a, and calls them the Five Brahma-Purushas. In 
explaining the Paraaic story of Hisbi Maudgalya’s be- 
coming five youths to love Na/ayani, I stated that the 
knower becomes all-eye, all-ear, all-speech, all-miud, all- 
breath to love Vidya^’ (Vol. I., 505 and 506). In explaiuing 
the story about Linga worship, the wives of the Seven 
i2%shis, who fall in love with Rudra as soon as they see him, 
and who go after him madly to the dismay of their husbands, 
I have taken to be the self-same Seven /Sirshanya Pra?ias 
of the head, personified as the i?ishi-wives in order to fall in 
love with the Supreme Self (vide Vol. 1., pp. 507 and 508). 

Similarly, here also I would take the i2/shi- wives to be 
the Sirsha^iya Prii?ias. SvahA, personates all of them 
except Arundhati, because she herself as Vak is identical 
with her, and the personation seems to mean the infusion 
of her spirituality as Vidya into them and the leading 
them all god-ward, for the same Brihadara?iyaka which 
calls the sirshanya or facial senses Pra?ias, says in 
another place (II. 3, 6) about the Juice (which in the 
essay on Creation 1 have identified with the tapas-boru 
aspect of Our Father) that the Pra?ias arc satyam, truth, 
and that He (the Juice) is satyasya Satyam, Truth of 
truth. The senses seem to be figuratively called truth, 
evidently because they give us a true knowledge of all 
existing things seen, heard, smelled, tasted, &c., and of 
the wonderful law and design underlying all phenomena 
in Nature, and because without such knowledge there 
cannot be that religious sense in its full poetical exuber- 
ance by which the Wonderful Cause or Truth of the 
wonderful universe is known. The Vishayas or objects 
known by the respective senses seem to bo personified as 
their husbands, the Seven iiishis. The worldly objects 
enchant the senses and are their Kamas, * Cupids, as it 

* SoxnetimeB the objects of katna, desire, are thomHelveH called kamns 
(k&myante iti k&mkh) in such sayings as : * ria j&tu l;A.ina/> kuman&ni 
apabhogena sllmyati.’ 
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were, making them see nothing beyond those objects at 
first. But when the religious Sense, who may be called 
either V^ak or Vidya or Medha or SraddhSr, springs in due 
time like a high-soaring bird and enters into and trans- 
forms the senses with all the overwhelming fullness of her 
spirituality, the Great Kama, Love, the Supreme Self of 
universal love, is the One Object that is loved as the Truth 
of truth. That Which was hitherto unseen, unheard, 
unsmelt, untasted is now seen, heard, smelt, tasted every- 
where. This seems to be the meaning of Svcih^’s person- 
ating the iZishi-wives and loving Agni, who, of all the 
Vedic gods, is called Kama, as under that name he gets 
an oblation in order to his making the kfimas or desires 
of the sacrificer satyakaraas, true, fulfilled desires. (Taitt. 
Br. Anuvakas 1 and 2). According to the KAandogya- 
upaiiishad, the Supreme Self located in the heart is Satya- 
kama. The worshipper who realizes Him can only have 
worthy desires. In the up^khyana of 5akuntalS» in the 
Mahabhilrata, the AntaryAmi is called PurS»?ia Muni, 
the Ancient Sage, and Hn/cfc/mya, resting in the heart, 
the Witness of man^s good and bad acts (Vol. I., p. 82). 
Hrifcfc/iaya or ^he who resides in the heart ^ is one of 
the names of Cupid, who is Manasija, mind-born, residing 
in the heart of youths, and who is also called Atma- 
bhii/i, self-born. But to the knower the real Cupid is 
the lovely Child Antaryami, called variously as HnA?i/mya, 
Atmabhu, Syayarabhu, /Zitaja(born from sacrifice), Pratha- 
maja, the First Born or the Son of the Ever First. The 
Vedic mantra about £l»tmasamaropa72ra or the placing of Agni 
in the sacrificer^s heart indicates that Agni was looked 
upon, not simply as fire, but as the emblem of the Antaryami 
(Vol. I., p. 496). Looking upon Indra as the lord of 
indriyas, senses, and also the lord of virya, valour, as 
indriya means also valour, Agni Sadasaspati, who, as already 
shown, is Satyakama, becomes k&mya to Indra in order to 
conquer the dark passions, and so Sadasaspati is not simply 
the visible fire Idndled in the sacrificial hall, but the 
Antaryami, the Lord of conscience, glowing in the ball of 
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the heart. When through the religious Seuse all the senses 
are directed god-ward, the objects or /Zishis divorce them 
and merge themselves in That One Vi shay a or Theme of 
the iSAstras by Whose Light all the universe is shining, 
including the stars of the Great Bear in which the Seven 
iJishis are poetically located. If as I think Svaha. is Vak, 
her love of Agni Brahmanaspati is as it should be, for in 
the Big-veda another name of Brahma7iaspati is Vai;aspati, 
the lord or husband of Vak. The original identity of 
VSifcaspati with the Creator Brahma alias Prajapati is 
proved by Brahmans spouse also being Sarasvati alias Vak, 
his own daughter. This paradox of daughter-wife vanishes 
if it is borne in mind that the daughter is mind-born. The 
Dawn who rouses creatures from slumber to the state of 
thinking, wording, and doing represents Sarasvati, the 
goddess of knowledge, and Light as she is, she expects good 
thoughts, good words, and good deeds from mankind. In 
this sense the identity of Ushas, the dawn, witli the god- 
dess VSik is proved by the fact that she who is mentioned as 
Ushas, the daughter and wife of Prajapati in the story of 
the Aitareya Brahmaj^a according to which Prajapati^s stag 
form is shot by Rudra, is clearly stated in the Puranas in 
reference to the same story to be Vak, Sarasvati, &c. 
(Vol. I., 477 — 479). Such is the spiritual nature of Ushas, 
the dawn, whose jara, lover, Agni is in the 2iig-veda stated 
to be. The ancient poets seem to have delighted in 
riddling with the Dawn lady. In the two Vedic stories 
about the birth of the Son God, his mother Ushas, the 
dawn, is subjected to the paradox of polyandry. Accord- 
ing to one story (that which is found in the Kaushitaki 
Br., quoted in Vol. I., p. 485) Agni, the god of fire, 
V&yu, the god of wind, Aditya, the sun, and JSTand. 
ramas, the moon, beget the Son God upon their own 
sister Ushas. These gods seem to be the senses, seeing 
that the £7(-S»ndogya III., 18, already referred to, describes 
the senses as sun, moon, &c. The meaning of the paradox 
seems to be that the senses, with one united cLccord, realize 
the Antary&ml Child by onion with Ushas Vidyft. In the 
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other story (that which is found in the Satapatha Br., 
quoted in Vol. I., p. 484), Prajapati, the archetypal Sacri- 
ficer, is personified as Sacrifice itself as the year because 
the whole of the year is devoted to sacrifice, and he 
and the six JBitus, seasons, beget the Son God upon Ushas. 
The seasons seem to represent the different sacrificial rites 
performed itj them and arc the senses as it were of the year 
as Sacrifice. The meaning of this paradox seems to be 
that the Antaryami is born, i.e., realized, as the Son of 
Sacrifice from the womb of Vidya, like the morning sun 
from the dawn Ushas. Prajapati^s Creation is spiritual. 
His becoming the universe and offering himself as an 
oblation seems to mean that He has inade himself the 
Antaryami in all, loving one and all as himself. By means 
of this sacrifice He, the Father, begets himself as the 
Antaryami Son, and this spiritual act is done by imion with 
Ushas Vidyii. The Jv/iandogya-upanishad I., 1,10, says 
that whatever man does with Vidya, Sraddlia, and Upani- 
shad that alone becomes virvavattaram, most eflScient or 
effective. 

The Itihasa story about the birth of the Son God Skanda, 
though much influenced by these ‘dd riddles, exhibits its 
own originality by clothing the same truth in new 
riddles. The chief variety that strikes me is this : whereas 
in the Vedic stories there is the riddle of the Son God being 
the offspring of many fathers and one mother, there is in 
the Itihasa story the riddle of his being the offspring of 
several mothers and one father. 

With this preamble I shall now proceed to narrate and 
explain the Itihasa story bit by bit, dividing it into con- 
venient sections. It is a very long one, but I condense it 
and give its salient features : — 

I, MarkamZeya says, 0 king, hear all about the birth of Kartikeya, 
the Adbhntft or Wonderful Son of Agni Adbhnta, brought forth 
by the wives of the Seven i^ishis. In the Deva-Danava battles the 
Devas were often defeated. One day when Indra was going near 
Mount Ma,nasa, he saw a fair damsel, called Devasenii, being forci- 
bly carried away by Eesin, who had married her sister named 



38 


kuhIba. 


Daityasenn, and who wanted to marry her also even against her will. 
Indra rescued her, and she begged him to find for her a hasband 
who should be able to protect her from the Daityas. 

Mount Manasa, the mental mountain, seems to signify 
the hard, topmost part of human body, tlie head, which 
is the seat of mind and of the Sirsha?iya Pra?/as, eyes, ears, 
&c. The mention of this mountain at the outset indicates 
that the story deals with the mental and ethical world. 
The Devas represent righteousness, the Daityas the reverse 
of it. I take Devasena, the army of the Devas, and Daitya- 
sena, the army of the demons, to be respectively Vidya 
and Avidya. They are sisters as it were as the ideas of good 
and bad spring froin the same mind, just as day and night, 
light and darkness, are fancied in the fiig-veda to be sisters. 
Ke.s*in means the shaggy. The sun having golden hairs may 
be called Ke.sin, but here Ke,s*iu signifies sin, the dark, 
shaggy being. Naturally he marries Avidya and wants to 
force Vidya also, but Indra rescues her by his valour as he 
is Safeipati, the husband of Strength. Lady Devasena is his 
own army, and as the object of the story is to show that a 
Senapati or General of prodigious valour was kamya, 
wanting, to him, the lady asks him to find her a fit 
husband. 

II. Just then the sun was rising. In the Udaya mountain (the 
eastern horizon), the Deva-Danava battle was going on ; the east 
glowed red; Agni entered the sun carrying tlio offerings made 
by the Bhr/gus and Angirases; and the moon also entered the sun 
[it must have been the last day of the dnrk-fortnight]. Indra 
thought that either Agui or 8oma should be able to generate a son 
fit to become the husband of Devasena, and went with her to the 
god Brahma^ who said that she would get a suitable husband in 
due time. 

This shows how the time of the dawn and sunrise, 
which has so much inspired the poetry of the iJig Veda, 
has continued to inspire the poetry of the subsequent age 
also. The Deva-Danava battle is the battle between light 
and darkness, between righteousness and sin. At that 
time^ Indra in the character of a solar god rescues the 




kumAra. 


39 


damsel. This done, he, in the subsequent part of the story, 
becomes a spiritual god, leaving Kumara, the hero of the 
story, to figure in the metaphor of the sun, as will be seen 
further on. The gods Agni and Soma are the very souls 
of sacrifice, and so one or the other of them is thought fit 
to generate the son of sacrifice. According to the heno- 
theism of the J2ig-veda, the One Sat is called by different 
names and each deity that is praised is supreme. This 
trait is found in the earlier Pura?ias also to some extent ; 
but as the concept of one name is distinct from that of 
another those names have, for the purposes of praise and 
worship, become different deities. Therefore, while the 
name Indra settled itself down as representing a god of 
valour, and sometimes as the lord of the indriyas, senses, 
the name Brahma came to signify Vidhata or Vidhi, he 
who ordains. So Indra goes to Brahma for getting the 
birth of Kumara ordained. 

111. Just then the Seven Ji^ishis, Vasisht/^a and others, wore 
performing a sacrifice, accompanied by their wives. The sacrificial 
fire Agni Adbhuta fell in love with the wives, and fondly cast his 
glow upon them, whicli made them look more beautiful ; but he 
dared not propose to them, they being married ladies, and by sheer 
disappointment he went away to vana. 

The i2ishi-wives are, as explained in the preamble, the 
senses, and their husbands the worldly vishayas, objects, 
holding the senses under the sway of their spell and utiliz- 
ing them in selfish yajna, acts. There is stationed in the 
altar of the heart Agni Kama, the Lover and Para Purusha, 
really the Great In-dweller, but outwardly the other man — 
other than their husbands. He wishes the senses to love 
Him — to give up indulging in phenomenal, perishable 
objects and to sense the Immortal Self concealed in all 
phenomena ; but so long as they are mastered by their 
wordly husbands, He gets no chance of winning them, and 
goes away to vana, wilderness. Whore selfishness dwells, 
the Self of unselfishness cannot dwell, and betakes Him- 
self to wilderness. The beasts of jungle are better company 
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than men when they are beastly. Vana is taken here to 
mean water*. So Agni hides in water, in the deep depth of 
the heart, unfathomable to selfish man. In i2^g-veda X., 51, 
Agni runs away and conceals himself in woods or waters, 
and the Devas find Him as a child concealed in the ulba or 
case (of phenomena) . He queries them as to what is Agni^s 
firewood, which leads one god-ward, and which of the gods 
beheld his forms in many places. They reply that it was 
Yama that beheld Him effulgent in His tenfold secret 
dwelling, and verse 5, as rendered by Griffith says : — 

** Come ; man is pious and would fain do worship ; he waits 
prepared ; in gloom thou, Agni, dwellest, 

Make pathways leading god- ward clear and easy, and bear 
oblations with a kindly spirit.” 

Yama is the god of conscience, controlling mind. He is 
able to find Agni, who as the Self has gone into every 
object and is Vii>*varupa, the One-Manifold. When every- 
thing is darkness and gloom in mind, piety or righteous- 
ness prepares the worship and asks Him to come out from 
His hiding place ; Agni's god- ward-leading firewood can 
only be righteousness, which is the only fuel which can 
make the Great Fire, the Self, shine for us, and lead us 
god-ward. 

IV. While on the one hand Agni loved tho 7i/shi-wivos, on the 
other Svaha loved Agni. She too kept her mind to herself. But 
clever woman she is : she assumes the form of Siva, the wife 
of Angiras (one of the Seven-Jiishis), and goes to Agni, who 
at first is amazed, but she tells him, ‘ We the i/ishi-wives 
came to know your state of mind ; tho others have sent me 
first and they too will meet you by and bye.’ And then, one 
after another, she assumes the forms of five of the others, for she 
could not assume the form of Aruiidhati (the wife of Vasishf/m). In 
those six forms she meets Agni and carries His Betas six times to 
Mount jSveta, and puts it in a golden pot there at a place overgrown 
with «ara reeds. On the way to and from Agni and Mount /Sfveta, 
she assumes the form of the .she-hird Garudi alias Vinata, in order 
that no suspicion might fall upon the personated wives by her being 
seen to move about in their forms. In six days Kumara bursts forth 
the not. with six heads, one of whicli is of a gout, all set on one 
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It is to be understood that the useless nature of the 
selfish yajua was found out and mind awakened. So, 
Sv^ha being Medha or Vak or Brahma vidyS, loves Agni, 
enters into the senses, the 22ishi-women, and directs them 
god-ward. She herself as Vak is identical with Vak 
Arundhati, and so it was not necessary for taking up her 
form. From the very moment the wives are thus made 
spiritually to meet Agni, their husbands must be under- 
stood as having merged in Him, the Object of objects, the 
Self of all. As explained in the preamble, the six JSitus, 
seasons, of the Year as Sacrifice Prajapati are changed 
into the six Bishi-wives here. Ritn is a masculine word. 
So in the Vedic story the TZ/tus figure as males in generating 
their conjoint son, the Son God. But here as ritu, in another 
sense, belongs to the female, and as there can be no con- 
ception without it, they are changed into the six iZishi- 
wives representing the senses in order that they may con- 
ceive the spiritual Betas of Agni and bring forth the Son 
God, the Son of Sacrifice, for his father Agni represents 
Sacrifice. If the sacidficer piously goes through the yearly 
sacrifice, the Sun of the completed year rises to him as 
Aditya, the Son of altar Aditi, with nx heads and twelve 
hands, with which to always remind him of the religious 
acts he has to perform year after year in its ttcelve months 
and six seasons. That Sun is not simply the phenomenal 
sun, but the Self in the sun — that Self who as the One 
Self of the universe shines in the akii.<?a of the heart, as 
Kumara^s another name Guha, as explained further on, will 
show. 

Svaha^s taking up the form of the bird Vinata may be 
taken to indicate that she as Vak is the Gayatri verse : — 
Tat Savitur vare 7 iyam, &c. It is said of GS»yatri that she 
flew up and brought ambrosia from heaven (Vol. I., p. 83) ; 
and I have tried to show that the Vedic stories about the 
birth of the Son God, who is distinctly called Gayatra, 
indicate Him to be the Bhargas of Our SavitW, Father — 
the same Bhargas which the Gayatri verse just quoted puts 
forth before the twice-born for their contemplation (Vol. I., 
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pp. 484—487.) So Svah& as the bird GAyatrt utiliaes the 
purified senses, flies up to Agni, and brings forth the Son 
God Kum&ra. 

The Sveta or White Mountain where He is born seems 
to be the eminence of purity, — mountain because in ethics 
purity is elevated or high. 

The weapons He wears may be all the good qualities 
with which to always put down the bad ones. 

It is from the reed called sara that saras, arrows, are 
made; and so our Seuanya is fittingly born in a bed of 
^aras, arrow-reeds, like the morning sun born in a bed of 
his own shooting rays. 

The Retas is spiritual, that which is spoken of as the 
Retas of Mind in iZig-Veda X., 129, 4, about which vide 
essay on Creation in Vol. I. One of Agni^s names is 
Hiranyaretas, the gold-coloured flame of fire being its retas 
going upward, heaven-ward. Retas means also son {Rig- 
Veda I., 68, 4). Similarly garbha means, among other 
things, the child. So Hira^iya-retas and Hirariya-garbha 
would be synonymous ; and though Hirauyaretas origin- 
ally meant Agni, as one who has golden flame or one who 
is golden child (for Agni is the pet child in tlie Vedas), the 
name is capable of meaning one who has a golden child. 
So Agni Hira7iyaretas becomes the father of Hira?iya- 
garbha. 

The golden pot in which the child is born is another in- 
dication of His being Hirawyagarblia, identical with the 
Vedic Son God Agni-Rudra, alias Isa, about whom the 
l^avasya Upanishad, verse 15, says: — ^ The face of Satya 
is concealed in a golden pot! 0 Push an ! Uncover it for 
my seeing Him (i.e., Satya) who is Satyadharma’ (vide 
Vol. L, p. 493, about the Deity ^of that Upanishad). This 
description refers to the Self in the sun according to the 
AntarAditya-vidya. 

The same universal Self is the Self in the sun as well 
as the Self in the heart, the AntaryAmi, according to 
the Dahra or Harda-vidyA, the Glorious Son aspect of 
Our Father^ the Hiranya-nidhij golden treasure-trove, 
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concealed in the kshetra^ field or body of man^ and found 
only by Kshetrajnas [vide Vol. I., p. 353, about the name 
Kshetrajfia for the knower). One of the names of Kam{i>ra 
is Guha, which is also one of the names of Budra, who is 
identical with Agni, and Who is the Son God in the 
Vedic stories. Guha seems to mean the Concealed. Agni 
supports heaven and earth, is Visvayu, the Life of all, and 
has gone into cave and cave (guha guham g&fe), and He 
gives Great Wealth to those who know Him dwelling in 
the cave, who approach (Him Who is) the Stream of /2^ta, 
Truth or Sacrifice, and who release or churn Him out 
(/?ig-Veda I., 67, 3 and 4). The churning out of Agni who 
is concealed in the Arani or firestick seems to symbolize 
the churning of mind for drawing forth the Self, concealed 
in the cave of heart — that Self Who is the Life of all and 
has gone into cave and cave, because as Antaryami He is 
Sarvantara/^. It therefore appears to me that the name 
Guha must have meant Kumfira to be Antary&mi. 

V. He played with a cock ; and that bird became the ornament of 
his banner. 

As the cock-crow awakens men from their nightly 
slumber, the cock seems to be a symbol for prabodha, the 
awakened or enlightened state. 

VI. By discharging arrows He made a rent in Mount Krauiifca, 
the son of Himavat ; and through the passage thus made, flamingoes 
and eagles go to Mount Meru. 

The Taitt. Samhitii II., 5, 11, 1 divides voice into Asura, 
Manusha, and Daiva, and calls the Asura voice krauilfea. 
Kraunfca is the wading bird heron, having a crooked neck ; 
the name is derived from krunfc, to curve or make crooked. 
In the Ramayana the male of the kraunta pair is shot by 
a hunter, who seems to be in disguise the Son God Budra, 
the Bowman of the Vedas, and the bird killed seems to 
signify the seed of samsara. Apte^s English-Sansknt 
dictionary, under the word heron, gives baka as a synonym 
for krauufca, Krishna tears asunder an Asura who came 
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in the disguise of a baka bird^ and an A sura of that name^ 
Baka^ is killed by Bhima. This bird baka has given its 
name to roguery, cunningness, hypocrisy. I think krauiifca 
symbolises man’s samsaric or embodied state with the 
head as the mountain. Now there is the Upanishadic 
saying that the knower uses his soul as an arrow set 
in the bow of 07H-kara, and shoots it into Brahman, which 
is the Great Aim, and becomes one with It {ISlixnd Up. IV., 
4). The knower practises this shooting every day in his 
upasana of Brahman, but his final shooting is when at 
the time of death the soul quits the body. The soul of a 
true Yogin is said to quit the body by forcing a way out 
through the top of the head, and this idea, if taken literally, 
seems to be very old (vide Taitt. Up. I., 6, 1, — vyapoliya 
&irshakapale ” j and Subala Up. 11th Khancia. — “ Mano 
bhinatti, mano bhitva cvirshakapalam bhinatti,” &c.). On 
the top of the head of the infant there is a soft pit, the 
fontanelle, which remains open a considerable time 
after birth. The soul is fancied to leave the body through 
the mouth, or the nostril, or the ears, or the eyes, or the 
anus (which way, it is thought, is sure to lead to hell), or, 
as already stated, by forcing a way out through the fonta- 
nelle. Sometimes we meet with persons in India who say 
that they have actually seen the top of the head of such 
and such a pious man open out at the time of his death. 
Whether the closed up and hardened fontanelle can ever 
open afterwards is a question for )iiedical science to 
decide. If the Yogin can, by the exercise of his breath 
and concentration of mind upon Brahman, open the fonta- 
nelle or Brahmaraudhra as it is called, and find an exit 
through the topmost, skyward part of the body, that would 
be, it seems to be thought, the fit utkranti, upward exit, 
for him.* But sayings, paradoxical and absurd if taken 
literally, would be sensible and instructive if taken 

* The skall of the SanDj&Bin’s dead body is broken by beating cocoanuts 
over it, before interment with a good quantity of salt. Among Brahmans 
interment is exceptional to Sanny^sins, and cremation tlio general 
custom. 
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allegorically. In ethics there are two worlds, one morally 
good, the other morally bad. The one is higher, the 
other lower. The lower consists in confining the soul’s 
lovo to its own body and doing things for self-aggrandize- 
ment even harming others. The higher consists in the 
soul’s swelling beyond the body and loving all creatures 
as self. Thus the demon of samsara is not really the body 
which is innocent if the mind is all right, and which, 
if well utilized, is the instrument for doing good. The 
demon is the idea which confines the soul’s love to its own 
body. It is this demon whose body as the A6vattha tree 
of samsara or selfishness should be cut down by the sword 
of knowledge ; and as the higher world is above the head 
of that demon, the soul must soar up and force a way 
through that head to the other world. Here I may quote 
an analogous case. 'Che Upauishads say that the Path of 
Light to Heaven is for those who die in day, the bright 
fortnight, the Uttaraya?ni (the six months of the sun’s 
northern career), &c., and the Path of Smoke for those 
who die in night, the dark fortnight, the i)akshi?iayana, 
&c., from which there is a return to samsara. Taken 
literally the result would be that persons, however good, 
dying in night and the Dakshi?iayana, would revert to 
samsara. This is absurd, and so the author of the 
Brahma-sutras (IV. 2, 18 and 10) explains it away as not 
applying to the knowers, who, he says, will get Brahman 
whether they die in day or night, Uttaraya/ia or Dakshi- 
nayana. The thing is this : all that is bright in the path 
of Nature seems to be utilized as metaphor for the mentally 
bright path of righteousness ; and all that is dark for the 
path of selfishness. Man should quit this world in light 
or righteousness and not in darkness or sin. The Son 
God, as the highest Ideal of the Knower, shoots His Self 
as the arrow upwards, breaking through the head of 
samsara, and thereby he makes a path for the birds. Who 
are they ? The Sanuyasins, for they are called hamsas, 
flamingoes; and the high-soaring eagle also should be 
taken here as a metaphor for the Knower. Mount Mern 
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as the abode of the gods seems to signify Heaven here. 
It is from this feat of making a way through the Kraan%;a 
that Knmara is called KrauhA;adarana. Para^n-Rama^ son 
of Jamad-Agni, seems to be the prototype of Kum&ra, 
son of Agni. He, too, shoots an arrow through the Kraunfca, 
and makes the hole called Kraun/carandhra and Ham- 
sadvara, the Meghaduta of Kalidjisa : — Hamsadvaram 

Bhrigupatiya^ovartma yat Kraunfcarandhram.’^ 

The KraunA*a mountain is mentioned in Taitt. Ara^iyaka 
I., 31, along with other mountains. According as the forms 
of the peaks of mountains are, they are likened to different 
objects and named after them. But myth-makers have 
sometimes utilized those names esoterically. The making 
a hole through a mountain by discharging arrows is a 
paradox which cannot have originated without a hidden 
meaning, and I have attempted to indicate what it may be. 

VII. This prodigious son of Agni Adbhuta set the hair of people 
on end and made them enquire ‘ Whoso son is he ? ’ Soon rumour 
spread that he was Agni’s son born of the six /iishi-wives and Garuc?i 
(Vinatii), and no one suspected Sviiha. The R/shis divorced the six 
wives and refused to take them back although Svaha said it was all 
her doing. 

When the senses love the Supreme Self, all the objects 
are merged in Him, and they no longer wish to hold them 
under their sway. 

VI II. Vi«vamitra, one of the Seven J^^shis, came to know that the 
wives were innocent. He performed the jatakarma and other sa^ns- 
karas to Kumara, and composed a stava praising him and Lis feats, 
and became very dear to him. 

Simply because in some portions of our ancient works 
the senses are personified as tho Seven iZishis or JSishi- 
wives it does not follow that tho IZishis VasishZ/ia, .Viiifva- 
mitra, and others should be understood everywhere to be 
the senses. Bishi Visvamitra is tho reputed author of tho 
famous Gayatri, ' Tat Savitur varenyam,^ &c., which in the 
confers the state of Brahmajb>rya on 



KUHABA. 


47 


the initiated boy. Kumara is a god of perpetual Brahma- 
1ca.rja,j bachelorship, and in parts of India women are prohi- 
bited from going into his temple. So iZishi Visvamitra, the 
father of Gayatri and Brahmafearya in its highest sense, 
honors himself by performing all the samskaras to Knmara. 
Probably a stava, the authorship of which was attributed 
to Visv&mitra, was in existence, praising Kumara. The 
Gayatri verse itself is about Our Father^s Bhargas, Light, 
Whom I have identified with the Son God (Vol. I., 486 and 
487). Thus the propriety of making Gayatri^s reputed author 
himself perform the samskaras to Kumara is very clear, 
but why of all the Kishis should Visvamitra become very 
dear to Kumara ? Partly by reason of his performing the 
samskaras, but chiefly I think by reason of his name mean- 
ing ' the friend of all ? ’ The Antaryfimi, who loves all crea- 
tures as himself is sarvabhfitasuhmt, the hearty friend of all. 

IX. The Devas feared that if the boy was left to grow, he might 
surpass Indro, and so they begged Indra to kill him ; but Indra said 
that it was not becoming of him to fight with a mere child. The 
Devas then sent the Mothers (supposed to carry away young 
children by convulsions, small-pox, and other diseases) to kill the 
child Kumara ; but ho was proof against death, and made them his 
mothers, one of them named Kriira, the Cruel, daugliter of the Sea of 
blood, becoming dhatri or wet nurse to him. Agni also stood by the 
Child always and protected him. 

To the invincible, any person howsoever cruel to others 
becomes harmless. The Strong and Good converts even 
the bad iuto good. 

X. Agni assumed a goat-headed form and played with the boy 
with play-thiugs on the mountain. 

Both Skanda’s goat-head and Agni^s goat-head may be 
the head of Sacrifice, as the goat is pasu, victim, and as 
such is sacrifice. 

XI. Then the Devas, headed by Indra, came to fight with Kum&ra. 
But Kum&ra sent forth from his mouth a flame of fire, which burnt 
the Devasen&s, armies of the Devas, who abandoned Indra to his 
fate. Thus left to himself, Indra dealt a blow with his vajra 
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weapon to Kamara with the result that a portion of Kumara’s right 
side was cut off and became at once another being called Vi8A.kha, 
BO named because he was born from the cut of the vajra 
‘ Yad vajra vi^asud jato 
Viaakhas tona so ’bhavat.* 

Seeing him Indra trembled and submitted. Kumara then gave 
abhaja» fearlessness, to Tndra and his armies, and the Devas became 
glad and blew their trumpets. 

There are two aspects of Indra and the Devas, the one 
connected with indriyas, senses, in their sensual state, the 
other connected with spiritual valour.* When the lower 
aspect is put down, the higher aspect rejoices. In the higher 
aspect, Indra, who himself desired for the birth of the 
Senanya, cannot be jealous of Him. 

In Pauini Skanda and Visakha occur as two gods men- 
tioned together in the dual, though according to Ainara 
Vi^?akha is one of the names of Skanda himself. Skauda 
means the Effused, a name suggested by his being the 
Betas of Agni. Another name of Skanda is Kartika or 
Kartikeya, son of the Krittikas (Pleiades), because, as the 
Ramayana says, as soon as he was born the Kr/ttikas 
nursed him at their breasts. This indicates that pheno- 
menally Kumara is the sun of the year born when the 
vernal equinox was taking place at the sun\s conjunction 
with the Krittikas. The Ramaya^ia story seems to be 
older. Our story is aware of the older version, for it 
briefly alludes to it further on in section XV., but to suit 
the altered nature of its plot, it puts the fact of the 
motherhood of the Krittik/is to Skanda to a later stage 
in Sections XV. and XVI., but it indicates the aforesaid 
astronomical significance by another description here, viz., 
that a portion of Kumara cut off became Vi«akha. Before 
explaining it, it is necessary to see what shades of meaning 
the names of Knttika and VwS.kha were capable of 
yielding to a myth -maker. 

In current Hindu astronomy, the asterism KrittikiL is 
likened to kshura, razor, vide the Ratnamala quoted in Sir 

m OBA ot»/ 1 9ftd. nf Vnl. T. 
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W. Jones^ work, Vol. IV., p. 77. But the name is derived 
from kntti, leather or hide, so named because the hide is 
cut out when skinning the carcass ; and in the essay on 
Arundhati I have tried to show that the asterism was 
named Knttika because the Vedic poets likened it to the 
rain-cloud, which they metaphorically called the water- 
carrier’s leathern bag made of kntti, leather. As thus 
Knttika meant that which was cut out, Skanda’s name 
Kartika or Kartikeya, son of Knttikas, was, in the hands 
of a myth-maker, a fit name to connect the wearer of it 
with being out out. 

Visakha is another similar word capable of being punned 
with. It is a name of one of the asterisms. In the Yajur- 
veda this name always occurs in the dual as Vi^&khe, proba- 
bly because in the Vedic days the asterism was looked upon 
as consisting of two stars. Viaakha means not only the 
god of that name, but also (according to Dr. Arthur 
Macdonell’s dictionary) that which is branched, forked, 
also branch, and (according to Apte’s dictionary) an atti- 
tude in shooting in which the archer stands with the feet a 
span apart. There can be no doubt that the original 
meaning is connected with mkha, branch. Was the name 
Visakhe of the asterism the outcome of looking upon the 
two stars of it as being branched off from each other ? Was 
the peculiar position of the two stars as thus branched off 
likened to the position of the two feet branched off or apart 
from each other in the shooting attitude ? If so the sun or 
the moon when in conjunction with this asterism, standing 
as it were on the two stars of it, may well be fancied to be 
Vi^aka in the shooting attitude. Of course the two stars 
need not be exactly a span apart, but farther apart, to suit 
the giant-measure of the sun or the moon. 

Counting the 27 asterisms beginning with the Enttik&s, 
when the latter was the asterism of the sun’s vernal 
equinox in the month of Vaisakha, the 14th asterism 
Vi^eirkhe would be the point of the full moon of that month, 
and also the point of the sun’s autumnal equinox six months 
afterwards. That point would bisect Vis4^e, part of which 
7 
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woald beloDg to one half of the year and the other part 
to the other half, and this may also be the reason why the 
asterisni was called Vi/^Akhe, the two branches. The 
Vish?iu purA?ia IL, 8 verses 76 and 77, speaking about the 
two vishuvas or equinoxial periods of the olden time still 
observed as sacred, says that when the sun is in the first 
quarter of Krfttikas, the (fall) moon will be in the fourth 
quarter of VisakbA, and that when the sun is in the third 
quarter of VisakhA, the (full) moon will be at the head of 
Knttikas. In the olden time the months of the winter and 
summer solstices were respectively Magha and Sravawa, 
the sun's Uttarayana commencing from the first point of 
Dhanish^Aa (the 21st asterism) and the Dakshmayana from 
the middle point of A^»lesha (the 7th asterism), vide 
VarAhamihira* quoted under Vi8h?iu-pura7ia II., 8, verse 
81, by the commentator VishnuA;itta. 

Now the explanation I would propose of a portion of 
Kumara cut off becoming Visakha is this. In the month 
of Vai«Akha, when the sun becomes K&rtika or Kartikeya 
by his conjunction with the asterism Knttikas, Indra as 
an invisible spiritual god cuts off a branch of him, to 
comply with the fancy of the poet who has in view puns 
upon Kartika and Visakha ; and the branch thus fancied 
to have been cut off from the sun jumps off as Skanda 
(Skanda means gushing or jumping), and shines as the full 
moon Visakha in the attitude of shooting by being then in 
conjunction with the asterism Visakha. Thus the dual 
gods Skanda-Visakhau appear to be Surya-Kandramasau, 
sun and moon, of the month of Vai^Akha. 

In that shooting attitude Vifi^akha is terrible to Indra, 
who in the lower sense is one who indulges in indriyas, 
senses, sensual pleasures. To such men Visakha in the 
shooting attitude is terrible. In the higher sense Indra 
is the god of spiritual indriya, valour, and chips off a bit 
of the sun Kumara to show bow that bit shines as the 
moon, the terror of the darkness of night. The moon 

* Tapa^ ity akt& ptirv&m hy ayanaklipti/t pr&kin&; 

AslesfaArdhAd dakshinam, nttaram ayanam raver Dhanisb^Adyam. 
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represents all the stars.^ Going from the shell of meta- 
phors to tbeir kernel, the Son God, the Antary^mi, is the 
One Self in the sun, moon, and stars; by His Light all 
these shine. He shines both in day and in night, as our 
guiding Light both in our prosperity and adversity. 

XII. Also from the (aforesaid) blow of Indra’s vajra were bom 
(1) a host of males called Kamarakas, Boys, who became Skanda*B 
troops, and who kill children born or yet in the womb, and (2) also a 
host of females called Kanyaa, or Kumaris, Girls. These Boys and 
Girls regarded Vixakba as their father and surronnded him to the 
delight of the seeing Mothers. Yea, men everywhere say that KamAra 
or Skanda is Father (because he had the aforesaid Boys and Girls), and 
that Agni is Rudra and Svaha Uma (the spouse of Rudra). Persons 
who have children or who wish for children worship them always. 
Skanda permitted the Kumaris themselves to become MatWs, 
Mothers, some terrible, some good ; and (these) Mothers regarded 
Skanda as their sou. There are seven Mothers collectively called 
Swmnatris, whose individual names are Kaki, Halima, Malini, 
Br/mhila, Arya, Palala, and Vaimitra. 

The Kumaras and Kumaris may be taken to be the stars, 
fancied to have been cut out from the evening sun. In 
their apparent sizes they are small sparks, while the moon 
Vi;#akha is a big chip; and so they regard him as their 
father, as indeed the moon is Nakshatre^a, lord of the stars. 
The paradox of these being his daughters as well as his 
mothers may be due to the stars being sometimes fancied 
to be daughters and sometimes mothers of the moon, or 
having the solar aspect of Kumara in view, the stars of the 
night succeeded as they are by the morning sun are his 
mothers. They spring from the evening sun and give birth 
to the morning sun. The idea of some of them being good 
and some bad may be due to the auspicious and inauspici- 
ous characters attributed to the different stars in astrology. 
The Krittikas (Pleiades) are popularly known as the 
Mothers, and although their good aspect as the Mothers of 
the vernal sun may have been the theme of poets, still as 
at that season there is a change in the weather from cold 

♦In the BhagavadgltH Krish7ia says; nakshatr&n&m a h a m saSt. — 
Among the stars I am the moon. 
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to hot^ attended in parts of India by the outbreak of small- 
pox^ hooping coughj measles, &c., more markedly perhaps 
than at other seasons, the asterism may have begun, 
popularly, to be dreaded as the killer of children. 

The name Sisxxmktk seems to be used in the sense of 
being hurtful to children. Was this due to md.ta or 
mother KWttika being taken to sound terribly to the ear 
as m&tha, crusher, destroyer, or cutter ? In India an 
epidemic disease, such as cholera, small-pox, measles, &c., 
is called Md.ta, cholera, the most terrible of them, being 
called M&ta Mari. Mari means ‘ she who kills.^ 

As for the word Kumara, it is taken to mean ^ dying 
easily^ {vide Dr. MacdonelPs dictionary), and this sense 
of the word seems to be indicated when the Upakhyana 
further on says that all the Mothers, Kumaras and 
Kumaris of Skanda are grahas, attackers or takers, that 
cause abortion, or kill and molest infants by some disease 
or other up to their sixteenth year, that is so long as they 
are in kaum&ra or young age, as mortality among infants 
is greater than among adults. But the paradox is that 
those who cause this mortality among Kumaras and 
Kumaris, boys and girls, are also called Kumaras and 
Kumaris. I think this is due to one of two other meanings 
which mythology was able to extract from Kumara, viz., 
ku, the bad, and mara, killer, i.e., one who is a very bad 
killer, hurter. The other meaning is in a good sense, viz., 
Kumd^ra, one who kills the bad ; the God Kumara is not 
the child that dies easily, but is one who kills the bad. 

The terrible sense of Kumara’s troops of Kumaras and 
Kum&ris is in keeping with the terrible sense the name of 
his father Budra was capable of assuming in the Veda. 
Bndra, meaning originally the crier, came to mean the 
terrible and cruel ; and in the Kudradhyaya of the Taitt. 
Samhit^, all sorts of terrible forms are attributed to Budra, 
along with his Siva, or beneficent forms. He is the pati or 
lord of all kinds of thieves and deceivers (stena, taskara, 
stlkyu, mnshna, kulnnka, naktamkara). Probably it is 
meant that He is in them all too as Antary&mi and controls 
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them when the time for the waking up of their mind comes, 
or that He steals and robs the ideas of mamata or selfishness 
of men (see how the sannyasi in the story of the Seven iZishis 
is the thief of their lotus stalks, Vol. I., p. 326). But 
taken literally, He is the god of robbers. Similarly His Son 
Kuraara too came to be regarded by thieves as their god, 
instance how the Brahman rake and burgler /Sarvalika in the 
Mri/c/p/iaka^i drama, 3rd act, when beginning to bore a hole 
into the house of iTarudatta, designates thieves and burglers 
as Skandaputras, sons, or devotees, of the god Skanda, the 
teacher to them of four ways of boring holes, and how, for 
the purpose of success in the attempt, /Sarvalika salutes the 
god by the epithets of Varada, Kiimarakartikeya, Kaua- 
kasakti (having a golden sakti weapon), Brahma7tya, Deva, 
Devavrata, Bhaskaranaiidin, and Yogafcarya, whose most 
expert disciple /Sarvalika calls himself to be. All these are 
sublime epithets. Skanda is the famous hole-borer by his 
having bored a hole through the KrauuA;a mountain, and He 
is Yogaiarya, the Teacher of the Yoga, because, as explained 
under Section VI., His hole-boring signifies His shooting 
His Self up, by the one-aim-ness or siugleminded-ness of 
Yoga, through the topmost part of the head. And because 
the burglar too bores a hole in his own Karma-yoga, his 
karma being fcaurya or theft, he calls himself the son of 
the hole-boring god ! What a misuse of the holy name by 
the professional thieves ! The gentlefolks who witnessed the 
drama played may have been scandalized at this misuse of 
the holy name, but for aught we know the poet may have 
concealed in it a satire upon such of the gentlefolks as are 
really gentleman-thieves ruining others in many ways, yet 
all the while calling themselves sons of God Our Father. 

In mentioning generally these cruel Mothers and 
Kumaras and Kumaris, the Hp&khyana gives the names of 
some of them. They are : — (1) Pfttana alias /Sita-PfitanA,* 
a Rakshasi and PisaA'i-graha, (2) Aditi alias Revati, 
(3) Diti, mother of the Daityas, (4) Gavam-mS,ta, mother 

*Tn HindaBtftni the small-pox is called Sitalft. fiflta-PdtanA is probably 
the cruel Mother Small-pox, so deadly to children. 
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of cows, (5) Saraina, mother of dogs, (6) Mother of trees, 
whose seat is the karauja tree, (7) Kadru, mother of snakes, 
(8) Vinatil, a graha in the form of bird, (9) Mother 
of Gandharvas, (10) Mother of Apsarases, (11) Krura, 
daughter of a sea of blood, whose seat is the Kadaraba tree. 
Thus even Aditi,the benign mother of the Devas, has become 
a cruel graha here. Is this because in the Brihadara?iyaka 
(quoted and explained in Vol. I., p. 420) Death is called 
Aditi in the sense of Devonrer ? Although in the Rig^ 
veda Gandharva is the sun or the moon, still in the time of 
the Bnhadara^iyaka the name had come to mean a spirit 
possessing females [vide Bnh. Ar. Up. III. 3, I ; 7, I). 

The Upakhyana also says in one place that a terrible 
being sprang out from Skanda’s body and became the 
graha known as Skanda-apasmara, epilepsy. As ^ Skanda ’ 
is from a root meaning to gush up or effuse, tlie name 
Skandapasmara may be due to the gushing up of froth 
from the mouth in that disease. Soma, the moon, is king, 
and because he wanes in the dark-fortuight, consumption 
is named after him as Baja-yakshma. 

Such are the pranks which words and fancies play in 
mythology. A word in its true etymon is like pure light, 
but mythology holds colored glasses to it and gets it to 
shine as different kinds of light. Let us now revert to the 
main thread of the story. 

XIII. They (the seven mothers), by the favor of Skanda, brought 
forth a red-eyed terrible child called Virash/aka, having a goat’s head, 
and also called Navuka, this goat-head being the sixth head, the most 
important of the heads, of Kumara. With it Bhadra8akha (another 
name of Yi^akha) created a divyii or heavenly weapon called 8akti. 

As one of the heads of Kumara is thus said to be the 
head of Virasli^aka, the latter seems to be identical with 
Kumara. This Virash^aka, Heroic Ash/aka or Eight, seems 
to be a representation of the Son God Rudra of the Vedic 
stories, having eight names and forms from which His 
Puranic name Ash^a-Murti is derived. He is Navaka, the 
Nine, too, for the same Vedic Stories speak of the Son 
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God^s ninth aspect which has no form and which has entered 
into all creatures. That is the Glorious Self, the Antarjami. 
The names, Virash^afca and Navaka, thus interpreted, indi- 
cate the Son God Kiunara to be identical with the Vedic 
Son God. Kumara’s iSakti or Power seems to be that 
spiritual power which arises by realizing the soul as self- 
sacrifice, a sacrifice by which the soul swelling beyond its 
one body loves all bodies, creatures, as self. That is the 
Sakti-weapon able to kill the demons of selfishness and sin. 

The Orion is the emblem of Sacrifice. Aja means the 
goat as well as the Unborn. I have identified Aja of 
fiig-veda X. 82, G with Yajiia, Sacrifice (Vol. I. 407, 411, 
460, 463). Aja, the Unborn, is one of the names of 
Brahma alias Prajapati, and the M?*igasirsha asterism of 
the Orion is (according to the Satapatha Brahmawa II. 
1, 2, referred to in Mr. R. C. Dutt^s Ancient India, YoL L, 
p. 265) the head of Prajapati. That seems to be the A ja-.9iras 
or goat-head of Kumara. The straight three stars of the 
Belt of the Orion, likened to the arrow in the Vedic story 
of Sirius Rudra’s shooting Prajapati as the Stag Orion, 
seems to moan here the Mr/ga6*irsha asterism, likened to 
the piercing weapon Sakti. If, as I have fancied, Vwakha 
alias Bhadra-/?aklia is the moon, his making the goat-head 
into the ^Sakti weapon is quite appropriate of the moon 
who is the regent of that asterism. 

XIV. Kumara became dear to the throe worlds, and the goddess 
Sri herself attended upon him. The BnXhmans addressed him thus : 

‘ O Hiraityagarbha I Do Thou become Sankara, the doer of good, to 
the worlds. Do Thou become Indra.’ Kumara enquired, ‘ What is 
the duty of Indra? ’ The Rishis said : ‘ The duty of Indra is to 
protect the good and punish the bad, otherwise even the sun and moon 
and the elements may not endure.’ * If so/ Kumara said to Indra, 

‘ be thyself Indra and order me what I should do and I shall obey.’ 
Indra appointed him General of the Devas and married Devasena 
to him. 

In the iT/tandogya Indra learns the Self from Prajapati. 
Here having tested the Son, the Self, and found Him in- 
vincible, he makes him Sen&pati. As pati means lord or 
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hasband^ His becoming Senapati of the Devas is His 
marrying DevasenA. As she is. not a lady of flesh and 
bloody this wedding does not clash with Kumara^s being 
the eternal Brahma&arin. Vedic knowledge is the Im- 
mortal Sri to the good, as the Taitt. Brahmana I. 2, 1, 26, 
says : — ' Rikskh Samani Yajnmshi sa hi Sviv AmWta satam/ 

XV. Radra came with his spouse and pjavo Kumara a golden 
necklace made by Visvakarma himself, for the Brahmans say: — 
‘ Rudra is Agni and Uma Svaha; therefore Ktimara is Rudra’s son. 
Rudra gave his Retas and it became Mount Sveta and there the 
Kn'ttik^s made Agni’s Retas (into Kumara), for the Child was born 
by the entering of Rudra into Agni.* 

This is an allusion to the story the details of which are 
found in the Ramaya?ia. 

XVI. The six divorced ladies went to Kumara and said ; — ‘ We 
are forsaken by our husbands, as somebody said that thou wert our 
son. Be thou our son, protect us, and give us imperishable Svarga, 
heavenly place.’ Kumara said : — ‘ You are my mothers and I am 
your son. Your wish (for heavenly place) will be fulfilled.* Just 
then Indra evinced a desire to say something and, being asked by 
Kumara to say it, said : — ‘ Abhijit, the youngest sister (of Rohiai), 
became jealous of Rohi7ii (i.e., of Rohi/a's seniority among the 
asterisms), and went away to the woods to perform tapas, wishing 
for seniority. 1 feel bewildered at the loss of the star (Abhijit) from 
the sky, and [at once going to Brahma] 1 consider with Brahma this 
(subject of counting) time hereafter, and accordingly time beginning 
with (the star) Dhanish^M is fixed by Brahma. Formerly Rohiai 
was (the beginning of) time, and [with Abhijit] the number [of the 
asterisms] was even ’ As soon as Indra said so, the KrZttikas {Le., 
the six divorced ladies) went up to the sky (in the form of) that 
asterism (the Pleiades) which shines seven-headed, and which has 
Agni for its Devata or regent. [Seven-headed because] Vinata also 
said that Skanda was her son, and he said to her, yes, bo thou my 
mother [as one of the seven stars of the asterism] always respected 
by thy daughter-in-law (Devasena). 

The whole of Indra’s speech and what follows it, 
consisting of verses 8 to 13 of Adhyaya 230, are so 
very important that I give the original of them, with 
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Nilakat^iAa^s commentary, in the note below.* It is the 
copy printed at Bombay that has the commentary. That and 
the Madras and Calcutta copies of the original read the last 
word of verse 9 as fcintaya, ' do thou consider^; bnt as 
nothing is said about. Skanda^s considering the subject with 
Brahma j as iii the rest of Indra’s speech itself Brahm&^s 
having fixed upon Danish^Aa as the beginning of time is 
mentioned ; and as there is no commentary on the second 
half of verse 9 to see what was the reading of the last word 
which the commentator had before him, I have chosen to read 
the word as A:intaye,t ‘ I consider,^ the present tense being 
used for what has just taken place. The object seems to be 
to show that everything — the disappearance of Abhijit and 

* Abhijit spardhamana tu Rohi?iya kanyasi svas^ | 

Ikkhanti jye8h//iatam devi tapas taptiim vanam gatd. Ij 8 t| 

Tatra mud^o ’smi bhadram te nakshatram gaganftt kyatam | 

Kftlam tv imam param Skaiida! Brahmana saha %;intaye || 9 Ij 
Dhanisht/i^dia tath& k41o Brahmana parikalpita/i | 

Bohini hy abhavat pArvam evam saakhyA eamk *bhavat || 10 1| 

Evam uktc tu Sakrena tridivam Krittik& gat&7i | 

Nakshatram sapta-^trRhabham bhati yad Vahni-daivatam || 11 jj 
VtnatA kkhTHvlt Skandam mama tvam pi?idadah sutah || 
likfch&mi Dityam ev&ham tvay& putra! sah&sittxm || 12 || 

Skanda ny4ka. 

Evam astu naiiias te ’stu putrasuehat pras&dhi mam | 

Snushaya pAjyamana vai devi ! vatsyasi nityada || 13 || 

Commentary. 

Kanyast kanish^/(A, vanam gata, adhikaram tjaktveti >>'CBhaA || 8 {| bA 
ika jyeshthatA'Spardhaya gaganat kyuta ’to ’ham mudho ’ami, nakshatra- 
HankhyA-puraaaayAjnAnAd iti bhava/t i| 9 ]| DhanishfhAdir iti, yasya 
uakshatrasyudyakshane iTaudra-Silrya-Guninam yogas tad yugAdi- 
nakshatram, tat ka pArvam Roliiwy abhAt, tada [this is the commentator’s 
reading ; but tathA is the pA^/ia in the Calcutta and Madras copies of the 
original] Abliijit-patuuakAle tv ekanyAnair ahoratrair bhaga^iasya bhogAt 
kritayugAdinakshatram Dhanish/AaivAbhavad ity arthahj saiikhya kalA- 
kAshthAdiuAm || 10 |1 tathA ka KrittikAbhir eva uakshatrasankhyApArtim 
knrvanti ; 8akrA«ayam juAtvA tAs tridivam gat A A || 11 || nanu shat Kritti- 
kA?( katham saptastrshAbham ity ata Aha Vinateti, iJtshi-patntuAm iva 
GarutmatyAh api rApam SvAhayA dhWtam iti tatsAhityAt sapta^'trshAbham 
ity arthak || 12 ||. 

t Perhaps kintayAmi, and not fcintaye, would have been more gram- 
matical, but for the sake of metre parasmaipada verbs seem to be often 
used as Atmanepada verbs and vic§ vertsA in the epics. 

8 
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Indra^s coDsalting with Brahma and the fixing upon Dha- 
nish^^ as the new point for the beginning of time — took 
place instantaneously as time cannot stop. The commenta- 
tor clearly interprets verse 10 to mean that Rohiwi was the 
beginning of time before Dhanish^/ia became so. 

Who is the Abhijit of our story^ who is spirited away in 
order to make room for the Knttikas ? I think she is not the 
Abhijit mentioned in the Yajiir Veda which will bo referred 
to presently, but is one invented for the purpose of the 
story, in imitation of the Vedic Abhijit who came to be 
spirited away, that is not popularly counted among the 
asterisms. Before explaining the Abhijit of our story, let 
us see how the genuine Abhijit and also Dhanish//ni, the 
asterism of the Uttarayaua of the olden time stand in the 
KWsh?ia-Yajur-Veda. 

Popularly the asterisms are twenty-seven, and Abhijit is 
not among them. In all the jdaccs iu the K?*/sh?m-Ya.jnr- 
Veda in which the asterisms are mentioned, they begin 
with the Knttikas. They are — A, Taitt. Samhita I V., 4, 10 ; 
B, Taitt. Brahma?ia 1., 5, 1 ; C ; ihl(h 111., 1, 1 and 2 ; and 
D, ihid. III. 1, 4 and 5. In A, only twenty-seven asterisms 
are mentioned and Abhijit is not among them. In also, the 
same is the case. There, each of the twenty-seven asterisms 
has two qualities, one forming its front and one the rear 
(purastat «nd avastat), and among them tho Uttara- 
Ashad/ta asterism has the quality of abhijayat or ‘conejuer- 
ing^ in front and of abhijitam or ‘ conquered ' in the rcjar. 
But iu the Anuvaka following it, Abhijit is separately men- 
tioned as an asterism situated between UttanVAshad/ia and 
Srona. In C and D, Abhijit is regularly mentioned and 
placed between Uttara-AshadAa and ^rona, with Brahman 
as her Devata or regent; and about the importance of 
Abhijit, D says : ^Brahman desired, may 1 conquer (i.c., 
obtain) Brahina-Ioka. It (Brahman) offered a 7varii offer- 
ing to (Itself as; Abhijit Brahman and thereby conquered 
Brahma-loka,^ &c. ; and one of tho characteristics men- 
tioned there of Abhijit is abhijiti, victory. But the same 
characteristic of abhijiti among others, is attributed there 
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to Rovon other asteriHma, viz., MWga.^irsha, Nishfja (Svati), 
Vi«S»khe, Anui’adlias, Jyesh/Aa, the Purva and TJttara 
AwhiifiAas, and, the last in the count, Apa-Bharani. But 
Abhijit^s abhijiti is the winning of Brahina-loka, the highest 
victory. As. by including Abhijit the number of the 
asterisrns becomes sama, even, viz., 28, there would be no 
necessity to bisect Vi/;akhe, and so C, dividing the 28 
asterisrns into two equal sets, puts the 14 from Krittikas 
to Vi.vakhe, both inclusive, in Anuvaka (1) and the remain- 
ing 14 from Anuradhas to Apa-Bharani, both inclusive, 
in Anuvaka ( 2). D also follows the same division in its 
A.nuvakas (4) and (5;. Under this mode the point of the 
autumnal equinox when that of the vernal equinox was in 
the first point of the KHttikas must necessarily have been 
not the middle of Vicsaklie, but the first point of Anuradhas ; 
and accordingly Anuvaka (2) of C clearly connects the 
asterisTn Anuradhfis with ,varat, autumn, by saying : — 

Anuradluin havisha vardhayantafc 
jivema «arada7/ suvinVz. 

In this olden time, the point of winter solstice or the 
beginning of the Uttarayawa was (as stated by Varaha- 
inihira quoted at p. 50 ante) the first point of Dbanish^Aa 
nliat; Sravish7/iA, the regents of which are the eight Vasus. 
About this asterism, Anuvaka 5 of D says that its regents, 
the Vasus, go at the agra or van of the Devas. This 
agratva or front position may have meant the position 
of this asterism as the first of the asterisrns of the 
Uttaraya?ia of the Krittika period. 

In connection with the Path of Light and the Path of 
Smoke the Upanishads mention only the Uttara and 
Dakshbm ayanas, and not the periods (1) from the vernal 
to the autumnal equinox, and (2) from the autumnal to the 
vernal equinox. 'Phe reason seems to be this. Tlie two 
paths of Light and Smoke being metaphorical of the paths 
of Knowledge and Ignorance, only the UttarAyawa or the 
sun's journey from the time of the shortest day to the 
time of the longest day, without any turning back in the 
middle, can serve to illustrate how the knower, like the 
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Uttar&yana sun, should steadily go on in the path of ever- 
inoreasing knowledge. This cannot be illustrated by the 
sun^s career from the vernal to the auturnnal equinox, 
involving as it does his going up in three months to the 
point of summer solstice or longest day, and then coming 
back in the remaining three months with decreasing 
hours of daylight. What the bright-fortnight is to the 
month that the Uttarayana is to the year. Or, likening 
the year to one day, the two equinoxes would be morning 
and evening, and the summer and winter solstices would be 
midday and midnight. The counting of day from sunrise 
to sunrise, with the day portion from sunrise to sunset, 
and the night portion from sunset to sunrise, may have 
been the primitive mode in India, like the counting of 
the month from one lunation to another. No clock is 
necessary to tell anybody when the sun rose or set ; and 
the moon in all his phases, more marked when full and new, 
and seen in the nights from star to star, is the celestial clock 
common to all. From the embryonic darkness man is born, 
opens his eyes, and sees. His beginning to see is the 
beginning of his career in this world. Similarly sunrise is 
the beginning of his and the sun’s everyday career ; the 
moon is born at, and commences his monthly career from, 
new-moon ; and the vernal equinox, likened to the moiming, 
is naturally the beginning of the year. But when senti- 
ment comes and says, ^ no, no ; first bitter and then sweet, 
first darkness and then light,’ and also when prominence is 
given in this respect to the moon, who is the maker of 
tithis and months, who is the lord of night, and whose 
glory is in autumn, day commences from the night-half first 
(as is the case among Mussalmans, whose symbol is the 
moon), the month is not Amd^nta, but Pfimim&nta, counted 
from the dark-fortnight first (as seems to be the case in some 
parts of India), and the year from the autumnal equinox 
(as is the case in parts of India where the Vikramaera 
prevails). And when another sentiment comes and says, 
let all this be as it is, but in JnauakAnda I will have the 
time from the climax of darkness to the climax of light for 
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the knower, and the reverse for the sinful^ the Uttara and 
Dakshina ayanas show up themselves ; and even the day is 
divided by the noon, as pflrvS»hna and apard>hna, forenoon 
and afternoon, the former devoted to the Devas who are 
ever young and immortal, and the latter to the Pitns, the 
ancestors, who passed through the afternoon of their age 
and set, in order (it is hoped by their descendants who 
offer the Tarpana water and fifraddha to them) to obtain 
immortality. 

Now to go back to our story and the Abhijit of it. The 
story must be assigned to a time when the custom of 
counting the Uttarayana from Dhanish^Aa was still in 
vogue, and it gives the myth as to how Brahma fixed 
Dhanish^Aa as the commencement of time, t.e., of Utta- 
rayana time. The preference given by the story for the 
DhanishfAa point, over any other point in the celestial 
circle, is evidently due to the iinportant significance that 
came to be attached to the Uttaraya7ia in the Jnanak^nda. 
When the Uttarayana point was thus fixed, the other 
important point, viz., that of the vernal equinox, had to 
adjust itself ; and so there is the myth that the KWttikas 
sprang up to the sky and occupied tliat point. True the 
Krittikas have been in their place for tens of thousands of 
years ; but still, for the purpose of the story that arose by 
viewing the Vedic verse about Arundhati in the strange 
manner that has already been explained in the preamble, 
it became necessary to say that because the Seven i2«shis 
of Ursa Major conferred starship upon Arundhati and 
kept her near them, divorcing the other wives unjustly, 
justice had to bo done to them by conferring starship on 
them also in the shape of the stars of the Pleiades. How 
could they occupy that point if there was another aSterism 
there ? So it became necessary to say that the fabulous 
Abhijit was there, but that she disappeared out of jealousy 
to Aldebaran Uohiiii. 

The idea that the asterisms are sisters is ancient, as, 
according to the Taitt. Samhita II. 3, 5, they are the 
daughters of Praj&pati. Our story makes its Abhijit the 
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kanyast or youn^rest sister of Rolii?n\ This, at a time 
when Rohiwi was the jyeshMa or first of tho asterisms, can 
only be at the point where tho Kr/ttikas are, and not the 
point of the Vedic Abhijit between Uttara AshAri/wi 
and Sronk. Therefore it is evident the story has not 
touched the Vedic Abhijit. Roliirn and the invented 
Abhijit at the point of the Krittikas would be in plac^es 
adjoining eacli other east jind west, the one fit the then 
starting point of the circle, the other at the ending point 
of it. Thus situated our Abhijit thinks, — ^ We two sisters 
being placed side by side, I ought to be treated as her 
equal, and yet I am not even the second in rank, but must 
needs be the last, which I certainly do not like.^ This 
jealousy drives her to quit the place. But it is folly to be 
jealous and wise to hold on with fortitude. The 72/shi 
wives, though unjustly divorced, bear their lot witli 
fortitude, instead of committing suicide. Wo may here 
quote Sita, who, though carried away by Rava?m aud im- 
prisoned in an inaccessible sea-girt island, holds on with 
fortitude, conquering the will to commit suicide, and who 
says 

Kalya/n bata gadheyam lankiki pratibhati ma | 

Eti jivantara anando naram varsba-satad api || 

Happy indeed this proverb of tin* people seems to me to be : — 

* Even after the lapse of a hundred years prosperity comes to [the 
afflicted] man, if h^^ is but alive [holds on with fortitude]/ 

So when asiiva or jealousy vacates the place, dhriti or 
fortitude meets the reward of getting it, not as an ordinary 
place, but as a place that became the first amongst the 
asterisms in the new f)r(ler of things, the very place which 
jealousy was jealous of, but which jealousy does not deserve 
to get. This is how the Krittikas came to occupy the 
position of Mukhyayoga, by their fortitude and by realizing 
the Wonderful Antary/imi as their Son — their Protector. 

Before the Krittikas became thns the first of the asterisms, 
time was, the story clearly says, being counted from 
the star Rohini. Counted as what ? Evidently as the 
point of the vernal equinox, for it would be going too far 
back^ altogether out of the reach of the memory of any 
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historical period, it* we to the time when the point 
of the winter solstice was in Rohiwi. 

XVII. Kurnaru made his own mother Svaha the inseparable wife 
of Agni. 

This depicts Kurnara as a dispenser of justice, as indeed 
one who is called Sadasaspati, the Lord of the Hall or 
Court, ought to be. As alread}^ stated, Agni^s so-called 
jaratva is spiritual according to the inner meaning of this 
outwardly paradoxical riddle. The outer aspect of the 
story also teaches a moral, and we should not miss its 
humour. It exhibits Agni Kama as a jara or abhika, cast- 
ing his amorous glances upon married women. One of 
their own sex, a clever wotnan in the shape of Svaha, 
comes on the scene, and shows to the world how such 
a jara, not caring for the happiness of wedlock which 
has its sacred rospunsibilities to fulfil, seeks for pleasures 
with married wonnm, but how those pleasures are really 
imaginary, since what he thinks to be his real joy with 
his sweetlu'arts is simply the result of the appearances 
or phantoms of them put on by another woman alto- 
gether. There is nothing illegal in Svaha^s wishing 
to marry Agni, as both were unmarried, and therefore 
fiL to enter into \vedlock. But the means she employs, 
thougli fit to expose the imaginary character of the happi- 
ness of jara Agni, is not befitting an unmarried girl, 
and is unjust to the personated wives. So both Agni and 
Sviiha must bo held to have done sahasam karma, reckless 
act ; and, perhaps the poet had in view a concealed pun 
upon his Agni Adbhuta, who, as the son of Sahas, may be 
designated Sahasa. As .stated in the beginning, Sahas 
means valorous, bold. Siihasa is derived from sahas, and 
means not only boldness but recklessness, and so, in the 
latter sense, only a sahasa or reckless act can come from 
one who is the son of Sahas. But in respect of Cupid^a 
act, the male is completely rash without a thought for the 
consequence, while the female^s rashness is combined with 
cleverness to hide it; for it is not the irresponsible lover. 
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but the girl going wrong and is sure ere long to betray in 
herself the proof of her act, that has to think thousand 
times, as to how to conceal, before risking. So Svd.ha 
personates most cleverly and disposes of the embryo, even 
becoming a bird in her movement in order not to leave 
any trace of anybody's foot-print on the earth. But her 
cleverness becomes the ruin of the poor personated wives, 
and the moral taught is that however secretly an act is 
done its appearances ai’e somehow or other laid bare. 
The divorce of the innocent wives, though unjust, shows 
the high value attached to female chastity which should be 
always above even a phantom of suspicion. And when at 
last the heavenly character of the wives is proved by 
their becoming the stars of the Pleiades, Jara Agiii 
is tied fast to a woman who is mere Vak, Word. He 
whose happiness was shown to be mental, consisting in his 
belief of the word uttered and of the forms assumed by 
Bvaha, must find all his happiness in mere Word, Thus out- 
wardly. But inwardly, that mere Word is Vidya and 
Agni^s so-called jS,ratva is not carnal, but spiritual love. 

XVIII. Brahma told Kumara to go and see his father Rudra, for 
Badra had entered into Agni and Uma into Svaba for the purpose 
of his (Kumara’s) genesis. Accordingly Kumara went to the place 
called Bhadrava^a and saw Rudra there going in procession attended 
by all the Devas including Indra, Varmm, Yama, and others, and 
Parvati (Rudra’s spouse) was attended by Gauri, Vidya, Gandhari, 
Kesini, MitrA, and Savitrl. Kumara paid his respects to Rudra and 
was told by him to bear him in mind in all acts with faith. As soon 
as Kumara took leave and left, the Danavas besieged the place where 
Rudra and the Devas were, and a fierce Deva-Danava battle ensued. 
Mahisha, the chief of the Danavas, put the Devas to flight, 
caught hold of Rodra’s chariot and was about to smash him down, 
when he thought of his son Kumara, who instantaneously came in a 
beautiful chariot, wearing a red dress, fought with Mahisha, aud 
killed him by discharging his Sakt'i weapon. Be then conquered 
the three worlds in one day, and Rudra told the Devas that they 
should regard Kumara like himself. And then the Upakhyana ends 
with a stava of Kumara, in which among other names he is called 
Visvamitra-priya, Vasudeva-priya, Brabma/fAri, Brahmanya, Hian 
(Child), Leader of the Brahmanas, GaAgasuta (son of the river 
Gangs), Ac., Ac. 
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As Rudra is well known as Ash^amurti^ having eight 
forms as sun^ moon^ fire^ wind^ &c.^ he may here be located 
in the moon Soma and also in the star ArdrS. and the star 
Sirius, the regent of both of which is Rudra. The name 
Soma, as applied to Rudra, came to be construed in the 
Pur/iwic period as ^ One who is with Uma.^ It will be 
seen that the story begins by saying that either Agni or 
Soma should be able to become the father of Kumara. 
Agni shines iu the night and the moonlight blends with 
Agni’s light, so tiiat Rudra as Soma enters into Agni. 
Kumara^s killing the demon and rescuing Rudra may be 
explained phenomenally thus: Kumara iu the form of the 
sun goes to the Orion, the heavenly sacrificial ground, the 
meeting place of the Devas, and sees Rudra as Soma, the 
regent of Mnga^rsha of the Orion and also as the regent 
of Ardra and Sirius. This takes place in summer. But 
when summer ends at the autumnal equinox, the sun 
Kura/ira retires, and then Mahisha, the buffalo, a dark- 
skinned animal representing the darkness of winter, puts 
the Devas to flight and troubles Rudra who is in the stars 
M 7 ’iga 6 irsha, Andra and Sirius — stars which are very con- 
spicuous in the nights of winter. Being in these, he has, as 
it were, to struggle through the powers of the darkness of 
winter. But in due time the sun comes back to the Orion, 
wields the Belt of it as his Sskti weapon and kills the 
demon : winter is gone and summer come : sin is killed and 
righteousness reigns. 

Thus even the god Rudra finds a Saviour in his Son 
Kumara. We have seen in the first volume that the Son 
who is Lokakrit, the maker of Heaven, for his father, 
is the all-loving Son aspect of Our Father, always borne in 
our hearts womb. The churned Agni is a symbol of that 
Son and is addressed in the Veda as : — Putrafe pitre 
Lokakrit Jataveda/i : — 0 Jatavedas ! Thou art the Son that 
makes or secures Heaven for Thy father [the sacrificer who 
generates the sacred fire, i.e., realizes the Self concealed in 
all forms], vide Vol. I., p. 496, about this text. The origi- 
nal etymon of putra is not known, but in the Pur&nic 
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dajrs it was read as put-tra^ and as tra at the end of a com- 
pound sometimes means to protect (cf. atapa-tra)^ it was 
defined that the son is put-tra because (by his birth) he 
protects or saves (his father) from the hell called Put. 
The hell is the pit iuto which persons who commit pataka 
acts fall. Pataka is that which being very sinful causes 
the doer of it to fall. This patana or fall from the 
moral pedestal is from the root pat, to fall, and as in 
artificial derivations even a remote similarity of one word 
to another is pressed into service, the put in put-tra seems 
to have been forced to raeau hell, the place of those who 
fall. But it is only the Divine Sou, the Lokaknt, who can 
be the Saviour, aud that Son we have seen our Kumara to be. 

But how can there be even a semblance of sin in Kudra ? 
The reply is, Rudi’a is free from sin aud is always pure, 
bat thanks to our poets who spoke in paradoxical riddles, 
we cannot say that he is free from the semblance of it. 
In the Vedic story about the birth of the Son God Biidra, 
he cries as soon as born, and when asked by his Father 
Prajapati as to why he cries, he says : — anapahatapapma 
vai asmy ahitanama, uama me dhelii : — evil indeed 
has not been taken away, and a name has not been given 
to me. Give me a name.^^ And then he gets eight names 
and forms. I have tried to show that the evil or sin spoken 
of is not real, that it is only a semblance of it derived by 
the riddle of the Son God being the issue of the outwardly 
polyandric connection of Prajj'ipati and the JKtus with 
Aushasi, and that the semblance of evil vanishes when the 
real nature of the Son God as the Self concealed in all is 
known ( Vol. I., 484 — 491 Similarly in our story, if Rudra 
and Agni are identical, or if Rudra entered into Agni, when 
the latter committed the so-called adultery with the I2^sb^- 
wives, there is a semblance of demon sin outwardly, but the 
Son Puttra saves his father from the grasp of the demon. 
The outward paradox is that from A gni^s adultery was born 
the Son of strict Brahma&arya, celibacy ; but how can 
ad.altery be the father of celibacy ? Such sayings as : — 

Ekam vk idam vibabhdva sarvam. 

The One only has become all this (uiiiverBe)-*(Bv. VIII., 68, 2) 
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are the outpourings of the devout heart which only cares 
to see everywhere and in everything Our Father that has 
enselfed all by universal love. But if, as a riddle arising 
by stretching the meaning of such sayings to a paradoxical 
extent, the mist of evil that is fleeting in the world is 
ignorantly fathered upon Him, that mist vanishes as soon 
as the One-Manifold Son Whom the Father himself has 
become is understood : the Father has become all this 
because by self-sacrifice He has multiplied and given 
himself completely to each soul as its real Life. Can there 
be any sin in the Father of the One-Manifold Son of 
universal love ? 

Man is pregnant with the Glorious Garbha, Son, and 
would see Him born — risen — revealed — like the sun, in the 
sky of his heart, if he realizes Him by righteousness ; and 
that Son will completely rescue him from the hell of Put, 
sin. The hellish ignorance had circumscribed the extent 
of the vision of his knowledge, and that was the cause 
of the selfish, sinful samsara which for the time being 
really troubled him. The samsara of man is both real and 
unreal, real so long as he is in it, unreal when he realizes 
the Son and becomes one with Our Father. WTien that 
height is reached he will wonder in what a world of m&y& 
he laid been. As self-love is a strong passion in the world, 
religion comes and says to man : — ‘ Keep the love for self, 
but enlarge the self so as to cotnprise all creatures and 
love all as self : become a big self instead of being the 
despicable little self of selfishness ; they and you are all 
children of Our Father Who has entered into, or enselfed, 
all, and Who is loving them all as Himself ; merge yourself 
in Him and steadfastly make upasana of Him as Self — as 
your very Life, and that is Self-Love befitting you who are 
intrinsically pure ; emerge from the shroud of AvidyA or 
selfishness and become indivisibly one with Our Father/ 

Not only in the chapter of the battle, but in the earlier 
chapter in which KumSrra is installed as Sen&nya, his red 
dress is twice mentioned in verses 1 and 32. I do not 
know whether in ancient India military dress was red. It 
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may have been. But in describing the dress of the Brahma- 
jfe&rin who has undergone the Upanayana ceremony, 
Apastamba (I., 1, 2, sutras 40 and 41) says : — sanakshaumth- 
jinani, kashayam fta eke: ^ which is translated by Dr. G. 
Buhler, Sacred Books of the East, Vol. II., p. 9, thus) 

(It shall be made) of hemp for a Brahmawa, of flax (for a 
Kshatriya), of the skin of a (clean) animal (for a Vaiijya). 
Some declare that the (upper) garment (of a Brahma^ia) 
should be dyed with red Lodh.^’ I would therefore take 
the red dress of Kumara to be the badge of Brahmafearya. 

We have seen that the word kumara gave three different 
shades of meaning. One more seems to be illustrated in 
Kumara^s being a Brahmafeirin or bachelor, and that is 
that there can be no marriage to one who, if he is true to 
his name, ought to be always Kumara, Infant. 

That our Skauda is always Kumara is revealed by his 
another name, Sanat-Kumara. Both sanat and sanat mean 
^ always,^ ^ ever ^ ; and so Sanat-Kumara means one who 
is Ever-Infant. In the Jf/zandogya Upanishad, 7th Prapa- 
^^aka, Sanat-Kumara is introduced as a Teacher teaching 
the Bhuman or Vast Self to Narada ; and at the end of the 
Prapa^Aaka, the Upanishad says : — ^‘Tlicy say that Sanat- 
Kumara is Skandn, yea that he is Skamia.’^ Thus it 
distinctly identifies Sanat-Kumara with Skanda. It is not 
clear whether the Vedic Son God whose ninth aspect is 
Kumara is mentioned by this Upanishad as Skanda, or 
whether in its days the story of Skanda being the son of 
Rudra had already arisen. According to Puraaic idea, 
Sanat-Kumara is a Rishi born as the son of Sanat, taking 
the latter to be a name of the god Hira 7 iyagarbha, and in 
the Sanat-sujatiya episode of the Mahabharata, Sanat- 
Kum&ra is also called Sanat-Sujata. Sujata means the 
good child. The thing is that the name Sanat-Kumara 
can be construed either as the Eternal Child or the Etor- 
naPs Child. We have seen that Agni-Rudra, the Father of 
Kumara, is identical with Hiraiiyagarbha. 

The Itihasa stories about Skanda bear the impress of 
their having been recorded in their present forms many 
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years — it may be a few centuries— after Skanda-worship 
had come into vogue. During those centuries several 
legends must have arisen about him, and they seem to have 
been collected and recorded in the epics when the fashion 
of composing works in regular Anushiub and other metres 
began. The Skanda-upakhy;ma speaks of the feast days 
called /Sripaiifcami and Shash/Tii, the former so called 
because, it says, on that 5th day (of bright fortnight ?) Svi 
(the goddess Lakshmi) attended upon Skanda, on the 
occasion of his becoming Senanya, and that Shash^fti, the 
Gth, is a great day because on that day he became kntartha, 
one who achieved his aim. It does not say the 5th or 6th 
of what lunar month it refers to. Apte’s dictionary men- 
tions Guha-shash^//i to be the 6th of the bright-fortnight of 
the month of Mapga.sMrsha — a month in which the full moon 
comes in conjunction with the Orion. 


The Skanda-npakhviina does not explain how Kumara 
became tlie son of Gaiiga, but tlie fact that his name 
Gangasuta is mentioned in it shows tliat there was in its 
time a well-known old story about how Kuinfira became the 
son of Ganga. That story is found in the liamaya?ia I., 37, 
preceded by another version of Kuinrira^s birth in I., 36; 
which I shall take up first. It is to this effect: — 

Mount Hiraavrin had two daughters, Gauga (the river) and Uma. 
Uma. performed severe tapas, austerity, and was married by her 
father to Rudra of great austerity (Mahatapa//). But no son was 
born although 100 divine years passed. The Devas feared that a 
son born to Rudra of great austerity might surpass them, and so 
they asked him not to beget a son, but perform tapas with UmA 
Accordingly Rudra got up; but his kshubhitam tejas had to be 
taken care of, and as there was no one able to bear it, Dhara, the 
earth, bore it at the request of the Devas, who also got Agni to 
enter into it, (i.e., Rudra’s tejas). When Agni entered it along with 
Vayu, it became Mount Sveta, where, in the region called Saravana, 
the forest of «ara reeds, Kumara, son of Agni, was born. As TJmk 
was thus deprived of the pleasure of becoming a mother, and as the 
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Devas made Dhara to bear the tejas instead of her doing so, Uma 
cursed the Devas not to get any sons from their wives, and DharSi 
to become bahubharya, the wife of many. 

According to tho Kenopanishad, Uma Haimavatt, mean- 
ing there the Golden, shining brilliantly in the sky, appears 
before the Devas when they were wrangling with each other 
about each being himself the victor and not any other; 
and being appealed to as an umpire to tell them who the 
victor is, she says : — ‘ Brahman (is the Victor) ; bo ye all 
great by the victory of Brahman.’ In Vol. I., pp. 370 — 372, 
I have tried to show that Uma is Brahmavidya, who is 
likened to the awakening and enlightening golden dawn 
Ushas, and who, as dawning in the hoary head, intellect, 
of the knower, old in knowledge, is said, as a riddle, to be 
the daughter of the snow-clad (therefore hoary-headed) 
Mount Himavan, the head, the topmost part of man, being 
a mountain as it were. Of course the head must be well 
cultivated and be in touch with the heart, in order to be 
the morally high father of Vidya,. The golden sun, full of 
light, is a metaphor for the head, full of knowledge. Being 
golden he is Heniavan, and his daughter the dawn is 
Haimavati. She shines in the sky, esoterically the aka^a 
of the heart. And as this name Haimavati may also be 
looked upon as a patronymic derived from Himavan, we have 
it that Uma is the daughter of that hoary headed mountain. 
We have seen that in the Vedic story of the birth of the 
Son God, Ushas the dawn is his mother (Vol. I., p. 485). 

The couple Rudra and Urna are both austere, because 
the Rig Veda X., 183, 1 and 2, quoted in the essay on 
Arundhati, requires the bride and bridegroom to be such. 
For the purpose of the birth of the Son God, Rudra and 
Uma are like the two A ranis, Pururavas and Urva/><}, and 
the Son of spirituality is born only after long contempla- 
tion. Hence the delay. 

The Devas are the Pranas or sense-s, whose Satyam, 
Truth, is the Son God. They cannot be really jealous of 

I mentioned is simply 
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intended to show that the Son is not like the ordinary son, 
but is ayonija, being spiritual. 

Dhara, the earfch, who bears the tejas as if doing justice 
to the meaning 'bearing^ of her name, must be taken to 
be the fire altar (Vedi-rupa bhumifc), the Tejas, the Son 
God, being symbolized by the sacred fire, born by attrition, 
who is Vasu, the Wealth of the sacriticers {vide R\g Veda 
Y., 2 — 6, referred to in Vol. 1., p. ]58). The name of 
Yasudha for the earth seems to have been originally a 
name of the altar-earth, as bearing Agni Vasu. 

In the story of the Aitareya Brahma^ia (quoted and 
explained in Vol. I., 477 — 481), Rudra shoots an arrow 
into Prajapati, and the Retas of Prajapati which is 
born immediately afterwards does not flow until Agni 
Vai.s*vanara, in conjunction with the Maruts, causes It to 
flow, and then the whole Creation is evolved from It.* 
As in all these Itihfisa stories the Vedic Son God Rudra is 
portrayed as Father, his Tejas is identical with the Retas 
spoken of in the Vedic story above referred to. That Retas 
is Agni Hira?/yarctas aZia,s'Hirauyagarbha, the retas or flame 
of fire being golden. But as the fire is only a symbol of the 
pure Antarvami, likened to the pure metal gold, it is said 
that only Agni Vaisvanara, the fire of all peoples, that is who 
looks upon all creatures alike by universal love, can melt 
that gold. It is evident that our story has this Vedic story 
in view, and so, it associates Agni with Vayu, whose alias 
is Marut, in his act of entering the Tejas and causing it to 
become a mountain. What is the moaning of this riddle ? 
The altar-earth having become Vasudha as bearing the 
sacred fire Vasu, the Agni that enters into that fire may be 
the Agneya or combustible firewood, &c., thrown in to feed 
it, and Vayu of course is the wind that fans it and causes 

* In iho first voluiuo I have said that the shooter Rudra, tlie Vedic Son 
God, is identical with the Retas that is born. The idea is that a man, 
before becoming a father, bears the embryo, the would-bo son, in himself 
first and transfers it to the wife, as one of the nuptial mantras says 
(Taittirlya EkAgnik&?Kia I., 13, 13), like an arrow into the quiver (b^wa 
ovoshudhim). Therefore, Rudra as the embryo shoots himself in the form 
of an arrow into FrajApati, and is bom as the Retas. 
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it to blaze up like a mountain in miniature with aacending 
conical peaks of flame. One of the names of Agni is 
Sukra, bright, and as sukra or sukla means also retas as 
well as «veta, white, Rudra^s Retas is said to have become 
/Sveta-parvata, white mountain. 

Bsoterically, the Agni that enters the Retas is not simple 
firewood, but righteousness, the spiritual firewood that 
leads one godward [vide'p. 40 anta), and similarly Vfiyu, the 
blast of wind, seems to signify the Pramiyama or breath- 
exercise of the Yogin, enabling him to concentrate his mind 
more and more upon Brahman — fanning Brahman, the Fire 
of Knowledge, in order to make It ablaze in his heart. 

In Sanskrit mountain is bhudhara or dharadhara, 
upholder of the earth. With peaks going up high into the 
sky, was the mountain fancied to be heavenly, sent down 
as it were by the gods to hold the earth from falling down ? 
More prosaically, the mountain holds up a mass of earth 
skyward. But this restricts the meaning of bhumi, the 
earth, to a mass of earth. Taken without any restriction, 
bhudhara would mean the up-holder C)f the whole earth. 
Therefore the verbal wonder is that Dharii, the earth, is 
Vasundhara, the bearer of Agni Vasu, and by blazing up 
he becomes Dharadhara, the mountain, bearing up his own 
bearer the earth. This is something like the -Rig Vedic 
language which says in one and the same breath that 
Daksha is the child of Aditi (altar) and Aditi is the child 
of Daksha (X. 72, 4). Bhumi or mahi, the earth, means 
^ she who is vast and great ^ ; and the white mahidhara or 
mountain, taken with unrestricted meaning, may well repre- 
sent the Supreme Self as spiritually the Most High and 
Pure holding immense greatness. Therefore it may, 1 
think, be supposed that the story has in mind the 
Bhumavidya told by Sariat-Kumara to Narada in the 
7th Prapa^feaka of the iffeandogya, in which the Supreme 
Self is styled Bhuma, Vast. If thus the mountain repre- 
sents the Son God as Bhuma, the further saying that 
it became the place for the Son God to be born ought not 
be road as a contradiction ; for, when told that the Self 
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is Narada asks: 'Upon what is He established^ 

0 Bliagava ? ^ and the reply given is : — ' Upon His own 
Grreatuess (sve mahimni) ^ The thing is^ nothing else can 
support the In finite. He Himself is His support. 

The curse of Uma is a paradox meaning a blessing. 
The Devas, seuses, on reaiiziug the One Eternal Son as 
their Satyain, should not care to have sons born in the 
ordinary manner. The earth is bahubharya, the wife of 
many, having many bhupatis, kings, to rule over the many 
kingdoms on her. This everybody knows without the aid 
of Uma’s curse. The inner meaning of it seems to be 
this : as the earth spoken of is the sacred hre-altar, and as 
bharya, wife, means one who is maintained (by the 
husband), the altar of knowledge as the lap for the Child 
Antary ami should be kept and maintained in all home- 
steads, in all hearts. 

So much about the story as found in Ram. 1., 36. The 
next Sarga is to the following effect : — 

As requested by the Uevas, Kudra became a tapasvin and sat doing 
tapas. This created another ditFiculty for the Devas, for Rudra 
was their General appointed by Brahma, and as he sat to tapas at 
their own request, the Devas had no body able to command their 
army, and Uma’s curse precluded them from thoir getting a son of 
their own, whom as a strong youth they could nominate to the office. 
Therefore, at their request Agni gave his Tejas, and the river Gahga, 
the elder sister of Uma, was solicited by the Devas to bear it, as 
Brahma said that this would please Uma also. Accordingly Gahga 
received the Tejas, which was gold-like ; but the flood of it was so 
high that she was unable to contain it, and every tree, plant, 
creeper, or blade of grass that came in contact with it became 
golden. By the heat of the 'i'ejas all the metals were formed in the 
earth; and as gold became of Agiii’s colour, it was called jatanipa ; 
and in the middle of the forest which thus became golden, Kumara 
was found born. The Krittikns took up the child as their son. who 
with his six mouths sucked their milk for a day and then conquered 
the army of the Daityas and was installed General of the army of 
the Devas. 

Thus while according to the first story Kum&ra is the 
1.0 
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son of Radra, according to this he is the son of Agni. 
There is no contradiction^ as Rudra and Agni are identical. 

Uma and G-ahg& seem to be identical^ esoterically, as 
Vidya. According to one fancy, she is the golden dawn ; 
according to another she, as the goddess Yak, is the river 
Granga, meaning ^ she who goes and goes,^ that is a per- 
ennial stream. It is therefore another fit name for Yak, 
who is Sarasvati ^she who flows on.^ Yak or Speech, 
whatever be the extent of the flow of her eloquence, can 
only indicate the Infinite Self, but can never contain Him — 
can never circumscribe Him {vide the Taitt. Up. ^yato 
va^o nivartante aprapya manasa saha^). Therefore the 
Tejas overflows the river. 

Agni^s name is Hira?iyaretas and so wherever the Tejas 
flows all becomes gold. This would be hyperbole if the 
simple fire is taken, but true as applied to the Self, who 
(according to the Tai^t* Up.) is the Rasa, Juice, of Joy. 
Men, who in Avidya or sin are as it were baser metals, 
will become gold, morally and spiritually, when they 
realise the Self — when they come in contact with the Juice 
of Yedantic alchemy. The belief in the existence of a 
plant, known only to Mahatmans, and the juice of which 
would transform the baser metals into gold, may have 
arisen by a misapprehension of what originally was a 
metaphorical expression applied to the Yedantic Juice, 
known really to the Mahatmans who know I^^ahman. 
Many a cheat calling himself a Mahatinan oi^^ iairagi 
comes and says to simple minded credulous people I can 
transform baser metal into gold. It requires some money 
to fetch the plant, give the money. Or let me perform 
special worship on your behalf to this idol in my possession 
for a week or a fortnight ; let it be adorned with the golden 
jewels you have and with choice flowers ; and the deity 
thus pleased will enable me to convert your maunds of 
iron into gold.^ Accordingly the worship goes on from 
day to day, and the MahUtma is well fed and feed, but at 
last he takes a favorable opportunity to walk away with 
the jewels in the dead of night. The gold-making plant 
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and true Mahatmans having a knowledge of it may or may" 
not exist. If they exist they are yet to be discovered. Bat 
as the true vairagya or renunciation of the knower of 
Brahman can have nothing to do with making gold^ his 
alchemy can only be the knowledge of the Ved&ntic Juice. 
That Juice has been discovered at the very dawn of Vedan- 
tic thought, and devoted souls are simply to come in con- 
tact with It and get transformed into gold morally and 
spiritually. 

The prevailing colour of the flame of Are is golden, but 
other colours also are seen in it according to the nature of 
the fuel; and the Mundaka ITpanishad I. 2, 4 speaks of 
the seven -coloured tongue of fire as kfili, karali, sulohita, 
&c. So the heat of Agni^s retas is said to have become 
all the metals. As Agni is jata, suj&ta, child, born from 
the arawis and maintained in the Vedi, and as the pre- 
vailing colour of the flame of fire is golden, gold is 
jatarftpa, that which has got the rupa, form, appearance, 
of Jata Agni. This is evidently the derivation of jatarupa 
which our story propounds, whatever else may have been 
its true etymon. 

'Fhe expression that Kumara was found born in the midst 
of gold must, I think, be taken to liken him to the morning 
sun seen rising in the midst of the vast golden field of the 
dawn. His being nursed by the Krxttikas indicates him to 
be the sun of the vernal equinox when its point was being 
counted from that asterism. 


The story of Kumara as depicted in Kalidasa^s Kum&ra- 
sambhava has its own peculiarities, which deserve to be 
noticed. Asura Taraka obtains choice boons from the god 
Brahm^, but as he becomes a terror to the Devas, they 
approach Brahma, who says that having himself given him 
boons, it would not be proper to kill him himself, and that 
some other means must be devised for getting rid of him, for 
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if a man grows even a tree of poison, it is not proper for 
himself to cnt it down : — 

Ita^ sa Daitya/t praptasri/z 
neta evarhnti kshayam. 

Visha-vnksho ’pi samvardhya 

svayam khettum asampratam — (II., 55). 

Many years ago I saw it stated in the Bengali work of 
Pa72dit Sri Waraiandra Vidyasagara containing a dis- 
course on onr kavyas and dramas, that the plot of 
Kalidasa^s KumSirasambhava was the same as that found 
in the <Siva-pura?ia, that the verse quoted above was to be 
found in the Siva-purana word for word, and that there- 
fore the date of the Siva-purawa might be subsequent to 
the time of Kalidasa. I communicated this to the cele- 
brated K. T. Telang of Bombay, who then looked into the 
Bombay p&^Aa or reading of the Siva-purfina and found 
that although the circumstance connected with the going 
of the Devas to Brahma and his reply was the same, but 
narrated in the easy style of the Pura?ias, the verse in 
question about the tree of poison was not to be found in it ; 
and he thought that the reverse might be the case, namely 
that the Siva-puraTia was older than Kalidasa and furnished 
materials for him to write the story in his own highly 
polished and ornate style, and that the copyist of the 
Calcutta pktha. of the /Siva-purawa might have mixed up 
in it the memorable saying in question. Such proverbial 
kktn or trite sayings float among the lettered, even though 
they may forget or not know who their authors were. I be- 
lieve Telang contributed an article about this to the Indian 
Antiquary. Even if the Siva-purana was not the basis of 
Kalidasa^s work, it is likely Kalidasa had a source of old 
popular tales to draw from, however inventive his genius 
may have been in respect of details. His story is to this 
effect : — 

SivB, sits in austere tapas on a part of Mount Himavlln, whose 
blooming daughter Um& visits the place daily to keep it clean and 
tidy. Siva is firm in his austerity, although such a beautiful damsel 
moves about him. The Devas think that if this great tapasvin can 
be induced to fall in love with UmA. and marry her, the son bom will 
be fit to be their General. At their request, K&ma, the god of love, 
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goes, and, stationing himself at some distance from iSiva, discharges 
his flowery arrows at him, jnst when Uma is before him. Thus 
struck, he feels bewitched by her ; but he recovers himself, and look- 
ing round, notices Cupid and burns him down by the fire of his third 
eye, which is located in his forehead. Rati, Enjoyment, the spouse of 
Kama, bewails his loss, but a heavenly voice consoles her, saying 
that in course of time iSfiva will marry Uma, and that when that 
event takes place 8iva will resuscitate Kama. Uma has a mind to 
marry iSiva, but as he becomes a very rigid tapasvin, she repairs to 
another part of the mountain and sits there in fervent tapas for 
many days. At last flfiva is pleased to appear before her in the form 
of a Bhikshu, religious mendicant, and says that if she has a mind 
to enter into wedlock she may marry any but that houseless, penni- 
less, ill-clad beggar Siva. This rouses her anger and makes her 
very eloquent and pretty in the defence of the real greatness of Siva 
whom ignorant men cannot know. At this juncture the Bhikshu 
reveals himself to be no other but her ^S'iva, who has, he says, been 
conquered by her tapas, and come to propose to her in person. She 
feels surprised and shy, and says that he should obtain her father’s 
consent. The Seven iS^'shis most gladly mediate and obtain the 
consent, which is readily given ; and the wedding takes place. The 
resuscitated Kama obtains full liberty from Siva to discharge his 
arrows at him. But no son is born for many years, and the Devas 
who are very impatient for the birth of their Sendnya send Agni, 
who takes up the form of a kapota, dove, and appears before the 
couple. Uma finds out the dove to be Agni in disguise and retires 
by reason of his intrusion upon her secrecy, while the Tejas of Siva 
is born as Kumara in the manner stated in the Ramaya?ia. 
Ultimately Kumdra becomes the Sendnya of the Devas and kills 
Asura Tdraka. 

The burning of Kama by the fire of Riidra occurs in the 
Bam&yana I. 23, far detached from the birth -story of 
Kumara, but probably Kalidasa had good authority for 
taking it as an incidence forming part of that story. The 
RdmdyaT^a I. 23 says that the place where Kdma was 
burnt down and became anahga, bodiless, became the 
Ahga country. The meaning of this riddle can only be 
this : the human body is called ahga, and Kama or Desire 
is a state of mind and has therefore no corporeal form. 
He is therefore called anahga, bodiless, manasija, bom in 
mind, and his abode is the ahga, body, of man. 

The paradox to be noticed in our story is that Siva, alias 
Budra destroys Kd>ma and becomes a rigid tapasa, and 
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yet he afterwards enters into wedlock, resuscitates Kama 
and becomes the aim of his shafts. We are therefore 
obliged to distinguish Kama that is burnt down ..rom 
Kama that is resuscitated. The former I take to be Bad 
Desire and the latter Satyakama, Desire for Satyam, the 
True Self, Who is to be born, realized, as the Son God 
Kumara. The third eye in the forehead, by the fire of 
which Bad Desire is burnt down, seems to be the mind^s 
eye with knowledge as its fire, light. 

Uma^s seeing first Siva, in his tapas, and Siva^s seeing 
her afterwards in her tapas illustrate in their case the 
happy applicability of the two marital mantras (quoted at 
pp. 22, 23 ante), (1) ^ apa^yam tvA, manasa kekitanam,^ &o., 
said by the bride, and (2) ^ apasyam tva manasa didhyanam,^ 
&c., said by the bridegroom. 

The wedlock entered into by the tapasvin Siva even 
after he burnt down Kama can only be the spiritual 
wedding with Um& as BrahmavidyA. 

The Seven Bishis who mediate for the match are the 
seven facial senses, whose Satyam is the Supreme Self 
{vide p. 33 ante about them). 

In the Sihi story explained in Vol. I., p. 304, Agni takes 
up the form of a kapota, dove. Here also he takes up the 
same form, so that it seems to have been a settled idea 
in the Mahabharata that kapota is Agni^s form. What- 
ever was the etymon of kapota originally, I fancy that 
Agni as kapota signifies that he is the pota, young or son, 
of Ka, the god Pra japati. Ka had become the name of 
Prajapati even in the Brahmana period, vide p. 433 of 
Prof. Max Mulle^^s History of Ancient Sanshrit Liter- 
ature. Agni is identical with Rudra, who is the Son of 
Prajapati. In the Vedic story given in Vol. I., pp. 445 — 
447, Praj&pati^s Rasa, Juice, becomes Kfirma and creates 
the Universe and is identified with Purusha (Antar- 
y&mi). That Rasa is identical with the Son God, and 
when Praj&pati addresses him ^you have come into being 
from my skin and flesh \ he replies ; ' Not 1, 1 have been 
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from before/ That is to say the Son God is as beginning- 
less as His Father and is only revealed at the time of 
each cycle of the creation of the Universe in order to enter 
into all as Antaryami and uphold the Universe. Similarly 
in our story the Son God must be taken to have existed 
even before He was born from Rudra. As the Son 
spoken of is spiritual. He cannot be born unless the 
parents realize Him in mind. A sculptor cannot make a 
statue unless he has it vividly in his mind before he takes 
up his chisel. Therefore the would-be Parents^ seeing the 
Vedic Son God Agni indicates that by long contemplation 
together they came to know the nature of the Sou that is 
to be born, i.e., revealed ; and as soon as they see Him, He 
is born as Kumara, the Golden Juice of Universal Love 
that flows everywhere. It is Father Rudra Himself that is 
revealed as Son. 

The ayonija manner in which the Son God is manifested 
shows clearly that His birth is not samsaric, but means 
spiritual manifestation. In the remarkable Sukta X., 129 
of the jBig-veda about Creation, it is said in verse 4 that 
Kama, that Retas or Child of Mind which was the First or 
Primal One, rose in the beginning : — 

Kamas tad agre samavartatadhi 

ManabO Reta/2. Prathamam yad asit. 

I have tried to show in Vol. 1., p. 442, that Mind represents 
the Creator and that Kama, the Primal Retas or Son, is the 
Son God in the symbol of Agni. Thus the Retas is Mind- 
born or, as verse 3 of the same Sukta says, born by great 
tapas or austerity. This our story illustrates by saying that 
/Siva and Uraa, the Parents of Kumara, performed tapas. 
The appearance of Agni Kama before the Couple may be a 
sort of commentary on the verso above quoted, taking tad 
agre as Tad-agre, before (the eye of) That (the Creator^. 

The Asuara killed by Kumara is Mahisha, according to 
the Mahabharata, but Taraka, according to the Kumara- 
sambhava. I took Mahisha, the buffalo, to bo the personi- 
fication of darkness, sin. I'araka is a name connected with 
star. The Asura may be the darkness of night in which 
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only the stars shine. But when the Vedautic arch. hoots 
down the darkness of ignorance the same arrow which kills 
it goes in the shape of the self into the Supreme Self who 
is just beyond darkness (tatuasas pari). When Alahisha^ the 
buffalo^ the animal nature of man, is killed, the same arrow 
shoots into Mahisha, the Great, the Supreme Self, for 
Mahisha means both buffalo and great. Likewise Taraka 
means also the Saviour or the starry state which is a 
metaphor for the Immortal. 

Phenomenally, the vernal sun completes his victory over 
the darkness of winter, as soon as he comes in conjunction 
with the Orion-Sacrifice, who is Mahisha and Taraka in 
the higher sense, and whom the sun obtains by shooting his 
light unto him, i.e., by understanding Father Sacrifice. This 
killing of Taraka may be compared with the story of Rudra's 
victory over the Asuras of Tripura, vide Vol. L, 379—384. 
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We saw in the story of Kutnara that the river 6ang&^ 
the mother of Kamara, represents the goddess Vak or 
Vidya. Such being her esoteric significance a lengthy story 
has arisen as to how she came from heaven itself, and how 
by oflFering her sacred water to the departed Fathers they 
were freed from sin and obtained heaven. The story is 
found both in the Kamayana and the Mahabharata, the 
versions of which, although agreeing in the main, have each 
its own peculiar features. It is difiicult to say which of 
them is earlier. They seem to be compilations of ancient 
legends about Gaiiga, with such poetical touches as the 
poets who reduced them into their present forms thought 
fit to give. I shall give the purport of both below, taking 
up the Ramayana first : — 

At the request of the Devas, Mount Himavan made a gift of his 
first daughter Ganga to them for their divine purpose and they took 
her to the sky, she being svak/c/mndapathag^ one who could go any- 
where by her own will (Bam. I., 36). [Then in I., 38 — 42, the story 
is told as to how Ganga came to the earth thus : — ] King Sagara had 
two wives, Ke«ini, daughter of Yidarbha, and Sumati, daughter of 
Arish^anemi and sister of Suparna. With them he performed tapas 
at Bhriguprasravaria in the Himalayas for 100 years. Bhr%u told 
him : — ‘ One of your wives will become the mother of a son who 
would continue your line, and the other of 60,(X)0 sons, whichever of 
the two may elect to have the one or the other boon.’ Kenni chose 
the former, and in due time gave birth to a son named Asamafija. 
Sumati chose the other boon and gave birth to a garbha-turaba (seed- 
bearing mature gourd), bursting which 60,000 children came out and 
were put into ghee pots and nurtured there. In due time they came 
of age. 

Asamanja behaved badly. Ho would catch hold of the children of 
the townsmen, put them in the water of the SarayA river and enjoy 
the fun of seeing them drowned. Sagara therefore expelled him. 

Sagara began a horse sacrifice in a place between the Himavftn and 
Vindhya mountains, and appointed his grandson Amsum&n, son of 
Asamanja, to guard the horse. But Indra came in the form of a 
11 
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Bftkshasa and mode away with tho horso. Staying on the sacrificial 
ground with the grandson Am6'iim«an, Sagara sent his 60,000 '•ons to 
go in search of the horse and bring it. [Not fi?ulingthe horse any wnere 
on the face of the earth] they dug the earth and killed many 
Bakshasas and Nagas (that were found concealed), and went on 
digging the earth to the RasA,tala, nether world, where also they killed 
many of them. The Devas felt bewildered [at the injury done 
to mother earth] and went to Brahma, who said: — ‘To Vasudeva 
belongs the whole VasudhA (earth), for in the form of Kopila he is up- 
holding her always ; by the fire of his anger these sons of Sagara 
will be burnt down.* Not finding the horse, the sons of Sagara went 
back ; but Sagara in anger sent them again, and they dog the earth 
so inoch in all directions as enabled them to go to the places of the 
Disagajas or direction-elephants that arc supporting the earth in the 
east, south, west and north. Not finding the horse in those direc- 
tions they went to the north-east (prag-nttara), dug there most terri- 
bly in mad anger (rosha), and at last saw Kapila Vasudeva and also 
the horse grazing near him. They took him for the thief of the horse 
and went to beat him, but by his hu/a-kara or roar (and by the fire of 
his anger) they were all burnt down to ashes, 

Sagara sent his grandson AmsnmAn in search of the Fathers 
(the said 60,600 uncles of Amsuraan). Amsiiman went by the same 
underground way which the Fathers had dug, and, greeted by the 
direction-elephants, he went on and saw thf^ ashes of the Fathers 
lying in heaps and the horse close by. He wept in grief, and 
wanted to offer water to their souls, but could find no water there. 
Looking up he saw Suparr^a, the king of birds and the uncle of the 
(60,000) Fathers, and was told by him thus : ‘ Do not grieve for 
these ; their vadba, slaughter, is as it should be ( lokasammata), for 
they are burnt down by the Unknowable (apraraeya) Kapila. Do 
not offer any laukika, worldly or earthly, water to them. If the 
water of Ganga is offered, they will go to heaven. Now take the 
horse, and let your grandfather’s sacrifice be finished.’ 

Accordingly the horse was brought and the sacrifice completed. 

Sagara did not know how to get Ganga from heaven. He reigned 
30,000 years and went to heaven. 

Amsuroan was installed, hut handing over the kingdom to his son 
Dilipa, retired to the forest, performed tapas for 23,000 years and 
went to heaven. Dilipa reigned for 30,000 years. His grief always 
was that he was not able to bring Ganga. 

His son Bbagiratba placed the government in the hands of his 
ministers and went to the forest to perform tapas, determined to 
bring Gkinga. He performed tapas at Gokart^a for 1,000 years* 
The god Brahma appeared and told him to induce Hara (8iva) to 
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which otherwise might wash away the earth. Again he performed 
tapas for one year, at the end of which Umapati (Siva) appeared 
and consented to receive Gunga on his head. Then Ganga des- 
cended from heaven to iS^iva^s head, but as she came down with 
much force and pride he locked her up in his ja^ or matted hair, 
so that she could not see her way out and came to be so charmed 
with the yUa that she whiried round and round in it for several 
years until Siva, pleased with the tapas of Bhagiratha, let her 
down at the place called Bindusaras. When flowing down from his 
head, she branched ofl: into seven rivers, of whom three, viz., 
Hladini, Pavani and Nahni flowed to the east, three others, viz., 
Su^akshu, Sita and 8iudhuxo the west, and the seventh followed her 
leader Bhagiratha*s chariot, purifying all those who bathed in her. 
She was named as his daughter, Bhagirathi. 

But on the way she was about to submerge the sacrifleial ground 
of Jahuu who was perforniing a ftacriiice, and who, in order to save 
it, drank her away outrigiit to the astonishment of all. But, pro- 
pitiated by Bhagiratha, Jahnu let the river out from his ears; and 
by thus issuing out from him she was named as his daughter, 
Jahnavi. 

She flowed on wherever Bhagiratha’s chariot went. She reached 
the sea and from there wont to Kasatala and flowed over the 
heaps of the ashes, and then the d0,000 Fathers went to heaven. 

She is called Tripathaga, because she flows iu the three regions 
of heaven, eartlj, and the rasa or nether world. 

Such is the story of the ltama.ya?ta. As to how Sagara 
got his uaiue, the same iu 1. 70 says : — 

When Sagara was iu tlie womb of his mother her sapatui or 
another wife of her husband administered guru, poison, to her, at a 
time when her husband Asitu, driven out by the Haihuyas and 
Talajahghas, was living in the Himalayas. But by the blessing of 
Riahi Ayavaua there, she did not die ; and the son born was named 
Sagara, 'he who is with poison,* because he was born with the 
poison administered to his mother. 

The Mahabharuta story is in Ara/tyaparvan 106—109, 
and is iu continuation of the story according to which 
Agastya drauk away the whole sea and laid bare the 
Danavas (who bad taken shelter iu it) to enable the Devaa 
to kill them. The Devas kill the Dauavas, but some of 
them make a hole in tho basin of the empty sea and escape 
through it into Patala, tlio nether world. The Devas ask 
Agastya to fill the sea again with water, but he says, 
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* I ha^e digested the water drunk by me ; you should find 
out other means to fill the sea.^ And then the ' '^ry of 
Sagara is told^ to show in the end as to how the river 
Gang& was brought down from heaven by his descendant 
Bhagiratha for sending the souls of the 60^000 Fathers to 
heaven and how she flowed into the empty sea and filled it. 
The story is to this effect : — 

Sagara conquered the Haihayas and Talajanghas and ruled. Of 
his two wives one is Vaidarbhi and the other (Saibya. With them 
he goes to Mount Kail&sa and performs tapas, and iS^ankara (Siva) 
gives the boons. SaAbyk gives birth to Asamanja, who is expelled 
for his drowning the children of the people. Vaidarbhi gpves birth 
to a garbhal^bu.* As a heavenly voice says that it should not be 
cast away, -the seeds of it are taken out one by one and put in ghee 
pots, and become the BO, 000 sons. They move in the sky, and prove 
very troublesome to the Devas, who go to Brahma and get assured 
that their molestors will soon perish. Sagara lets loose the saori* 
fleial horse with his 60,000 sons to protect it, but it vanishes, 
and they come back and inform Sagara of its loss. He sends them 
again, but they return without finding it. Dissatisfied with them 
he sends them again saying : * Go away either never to come back 
or come back with the horse.* They search in the empty sea and 
finding the hole made in it by the Danavas they dig it up and 
kill the Asuras, Kakshases and other (bad) beings that were found 
in it. In this manner they spend a long period in digging up the 
sea, and at last in great anger they dig into PAtala in the north- 
east part (purvottaradesa) of the sea, and there see the horse and 
Kapila who, the knowers (Munipuugavas) say, is Yasudeva. They 
rush angrily at him, but are burnt down to ashes by his tejas, light. 
I^tshi Narada conveys this news to Sagara, whose grandson Amsu- 
man goes, propitiates Kapila, brings the horse, and the sacrifice is 
completed. Sagara regards the sea also as his son (as the sea is called 
Sagara). And then Amsuman’s grandson Bhagiratha determines 
to bring Ganga from heaven, and performs tapas on Mount Himalaya 
for 100 years. Ganga herself appears in the form of a fairy and tells 
him to get Sankara (iS*iva) to receive her on his head. Accordingly 
the river descends, and, let down from ^Sfiva’s head after adorning it 
like a garland of pearls, she follows Bhagiratha to where the ashes 
lay, sends the Fathers to heaven, and then tills the empty sea. This 
story is silent about ^^iva’s locking up Ganga long in his ja^a and 
about Jahnu’s drinking her and letting her out from his ears. 


*Al&ba is another name for gourd, and garbh4l4bu seems to mean 
mature gourd containing seeds. 
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Sach is the wonderful story. Taking up first the 60,000 
ancestors, for whose obsequies the river is brought down, 
they strike me to be the stars, whose number is large. 
The story seems to combine two independent fancies about 
them ; one is that the celestial globe is a gourd as it 
were, containing the stars as its seeds ; the other is that, 
as in ancient Sanskrit samudra means both the sea and 
the sea-like blue sky, the stars in it have the sky-sea as 
their field of action and have, as it were, dug deep into it. 
This simple poetical fancy seems to be the meaning of the 
^radox of the Sagaras making the basin of the sea. 

If they are the stars, their father is most likely the 
moon, one of whose names is Nakshatre^a, lord of the 
stars. To the apparent view the stars, when compared 
with the moon, are lilliputian, and so the fancy is as 
though they are small seeds embedded in the gourd. 
Their mother seems to be the Night, whose husband is the 
moon Ni^Apati, and in whose lap only the stars are seen. 
In the Veda (Taitt.-sam. I., 6, 7, 5) the night is called 
£itravasu, as she houses the Aritras, stars. 

If their father is the moon, his paradoxical name Sagara 
or ' he who is with with poison,' must have some simple 
meaning. The poison and nectar spoken of in our myths 
are depicted to be respectively black and white in colour. 
To my mind they signify darkness and light, the metaphors 
for sin and righteousness. In ethics sin is poison and 
death, while righteousness is nectar and immortality. The 
moon has his kalaiika, dark patch, fancied to be a black 
deer or a hare. He has to be with the nightly darkness, 
which be thins more or less according as he is full or half 
or crescent. So much by taking gara to mean poison = 
darkness. But the root meaning of gara seems to be that 
which is gulped down, and one of its meanings is put down 
in Apto’s dictionary as ‘"any drink or fluid, beverage.” 
The moon is called Sudhawisu, " he whose light is nectar,' 
likening his bright silvery light to nectar ; and he is born, 
i.e., renewed, with this light, which waxes in the bright- 
fortnight- Thus the moon poetically is sagara in two 
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senses^ one as being with kalanka or darkness-poison^ the 
other as being with the nectar of moonbeams. 

The sea sagara swells to the attraction of the moon and 
may well be called the child of the moon Sagara — the 
child that is nourished and fattened as it were by him and 
thereby made to swell or grow. The moon is Soma, 
which, as the sacred beverage, is the king of liquids, 
and therefore the old poetical idea is that the moon is the 
source of rain. Being the lord of liquids, he is fancied 
to be the father of the sea, which moreover, of all reser- 
voirs of water, swells to the attraction of the moon as if 
having an intimate relationship by blood with him and 
therefore as if wanting to jump up to his arms, like a child 
to the arms of his father. Further, as sometimes, at 
least in the language of children, all bitter unpalatable 
drinks arc characterised as poison, the sea^s name sagara 
may have, for aught we know, arisen by viewing it as 
containing the sagara liquid, that is water mixed up with 
unpalatable substance. Among other names pure sweet 
water is called paniya and amrita, drinkable and nectar, 
and this very name is sufficient to have driven its opposite, 
the undrinkable sea water, to the name of sagara. 

According to Yaska^s Nirukta, sagara and samndra occur 
in the Vedas as names of the sky. As samudra primarily 
means the sea, the application of the same name to the sky 
must be in a metaphorical sense, likening the blue sky to 
the sea. ^Similarly sagara also may have originally meant 
the sea and then metaphorically the sky. Sagara occurs in 
Bv. X., 89, 4, where Sayana takes it to mean the sky, but 
Mr. Griffith the sea. In classical and Pnranic Sanskrit the 
sea came to be called sagara, son of Sagara. is this due to 
the idea of the sky-sea Sagara being the real source of 
water, from whom are born ail our reservoirs of water ? In 
classical Sanskrit the sea is a king, the husband of the 
rivers. The rivers come from the downpours of the sky as 
if they are the daughters of the sky, and in this very story 
there is the fancy of the Gaiiga river cuming down from 
heaven or sky and iilUng the empty sea. Sagara the sea 
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may, therefore, have meant the son of the sky ; but this 
was the fancy of one poet, while another poet was free to 
take kipg moon, the lord of liquids, to be Sagara and the 
sea that is made by him to swell to be his child. 

If the stars are the Sagaras, who are ultimately revealed 
as the Fathers, their boring a hole in the north-east corner 
of the sky-sea can only bo explained by taking the stars of 
the asterisrn of Magha to represent them all ; for although 
all the stars generally may well be fancied to be the departed 
ancestors, still in distributing the Vedic deities over the 
asterisrns the Fathers are particularly located in Magha. 
That asterisrn is situated in the north-east part of the 
ecliptic ; for the circle of the ecliptic is not directly west 
and oast, but relatively speaking, the point of the winter 
solstice on it is south-west to the point of the summer 
solstice in north-east. Tln‘ fancy, therefore, is that the 
Fathers in Magha bore a hole in the north-east part of the 
sky-sea and reached their north-east position on the ecliptic. 
In about the latter part of the month of Sravawa, the 
Fathers, represented by Magha, come in conjunction with 
the sun, and this their heliacal setting is road as if the sun 
burnt them down by his look. 

Is Kapila Vasudeva then the sun ? Yes, I take him to 
bo the Supreme Self Antaryami in the metaphor of the 
tawny or golden-colonred sun who is the fire in the sky. 
More about Kapila, when explaining the esoteric meaning 
of the story. It is sufficient here to emphasize the fact 
that both the Ramaya?ta and the Mahabharata distinctly 
identify Kapila with Vislmu Vasudcv.a. As one of the 
names f»f Sacrifice is Vasa, Vasudeva would mean the 
Son of Sacrifice, a name of the same import as the sun 
Aditya, son of the altar Aditi. Vasudeva would also 
mean the Uttarfiyana sun born, f.c., rising in the asterisrn 
Dhanish^/ia, the regents of which are the Devas called 
Vasus, whose number is eight. The asterisrn which imme- 
diately precedes Dhanish^fea is 8ron& or Sravana, the 
Bar, called also Vishwu because its regent is Vishnu. We 
who are on this earth speak of the sun being in a particular 
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star, say Magha, when his position is on a straight line 
between that star and the earth. But at that very time 
the Fathers in the Magh^ would see the sun on a une with 
Dhanish^/ta or Sronk, so that the sun they see is to them 
Vishnu Vasudeva or Vishnu iSravana. They see, that is 
come in conjunction with, that sun in the month of iSravana, 
and, as stated in the latter part of the preceding paragraph, 
this their heliacal setting is read as if the sun burnt them 
down by his look. 

The Dakshinayana having commenced when this takes 
place, their souls arc fancied to lie in the ashes till the 
Uttar^yana begins. It begins six months afterwards in 
the month of Magha, the month of the winter solstice, when 
the sun comes in conjunction with the asterisms Dhanish^^ 
alias Sravish^/ia and Sravana, the Ear. The longest night 
having passed, the current of daylight begins to increase 
gradually, and that current I take to be the heavenly 
Gahga, fancied to issue from the Ear star metamorphosed 
as Jahnn^s ear. Taking Bhagiratha to be another meta- 
morphosis of the moon, the moon of the bright fortnight of 
Magha takes that current of light from the sun and leads 
it on as moonlight to the full-moon point and bathes and 
cools the Fathers with it, for on that day the moon will be 
in conjunction with the asterism Magh& full moon. 

The gist of the main story is therefore simply the de- 
scription of the sun and the full moon coming alternately 
in conjunction with the Pitndaivatya asterism Maghll> : 
the former burns it immediately after the summer solstice, 
the latter cools it immediately after the winter solstice. 

Although the gist is >simple as above stated, the other 
details of the story are introduced in order to show that 
it is very difficult to get a valuable thing and that the 
sacred Gahg& was obtained by Bhagiratha after a great 
deal of exertion. These details also, although complex in 
appearance, can be reduced to simplicity by showing that 
they are composed of several simple poetical cono^ts 
about Gahg& which in their origin must have been in- 
dependent of each other, but which are knit together in 
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our story with such change in respect of time and place 
and in such order as to suit the purpose of it. I shall now 
proceed to explain them, together with such cognate ideas 
deriv’ed from sources other than our story as would throw 
light upon them. 

Firstly, there will arise this question, how can you say 
in one and the same breath that the Sagaras are the 
sons of the moon Sagara, and yet that their descendant 
Bhagiratha also is the moon ? The reply is that in the 
Vedas the Fathers are called Saumyas, which name, viewed 
as a patronymic, would mean the sons of Soma, the moon, 
while Soma, the moon, is called PitWman, ‘ he who has the 
Fathers,' a name by which a poet may well take the moon to 
bo the son or descendant of the Fathers. As the Manes, 
the Fathers, are a collective body of departed ancestors, 
ranged in the three groups of fathers, grandfathers, and 
great grandfathers, and are otherwise called Vasus, Rudras^ 
and Adityas, the moon Bhagiratha is exhibited as their 
great grandson. Thus, according to one poetical concept, 
the stars are the children of the moon, while according to 
another he is their Great Grand Child. How natural the 
latter concept alsoismay be seen from the i?/g-veda's descrip- 
tion of the moon as placed in the lap of the stars {^atho 
nakshatra/iam eshain upasthe Soma ahita/t ' — X. 85, 2). 

Serouilhj, let ns take up the concept of Rudra's carrying 
the Gahga in the ja/a of his head. This concept is inti- 
mately connected with another concept, not stated in our 
story, but otherwise well-known, according to which Rudra 
has the moon also in the same jaia, so that we have to 
explain both the concepts. I propose two explanations, 
one solar, the other astral. The former is this. Rudra is 
Ashfamilrti, having the sun as one of his forms. In the 
TJp^khyana of Agni-Ahgiras (Mahabharata, Vanaparvan, 
217) Sinivali alias DW/fyadrm’a, one of the daughters of 
Ahgiras, is also called the daughter of Kapardin, a name of 
Siva as having matted hair. The commentator takes her to 
be the new-moon-day having a portion of the 14th day of 
the dark-fortnight, called also DnVy&dmy^, seen and unseen, 

12 
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because she wears on her face, that is at tlie dawn of 
the day, the slightly or hardly visible light Oju ' e moon. 
On the 14th day of the dark-fortniglifc of the month of 
Mii<yhn, Siva’s feast eullcd SivanXtri is observed. On 
the dark 14th of any lunar month, if we watch tlie early 
morning time, there rises first the Dawn Ilairnavati, the 
(xolden. Under one fancy the same Goden Dawn Haimavati 
is, by another interpretation of the name (r/Wr p. 70 
the daughter of Mount Himaviln, and spreads herself by 
the flood of her light ; and what is the Dawn but the rays 
of the rising sun ? Under another fancy the same rays are 
the golden hair or jafa of the sun ; and as there can be no 
Dawn without them, it is said that she is in his jafa. Now 
in that jafa on the morning of the 14th of the dark-fortnight, 
there is the waning moon, a mere streak then. In /Siva’s 
(Rudra^s) pictures the moon in his ja/a is always a streak 
and never full. And then the sun rises as if carrying the 
Dawn river Gahga and the moon in his jahi. Tliis is how 
he is Gangadhara and hTandraNekbara. We sometimes meet 
with /Siva’s description as Balendu6*ekara, ^one who has the 
young moon on his liead.’ This seems to be the moon of 
the 1st of the bright-fortnight, seen in the evening immedi- 
ately after sunset, for the waxing muon of the bright- 
fortnight is a gr eat favorite of our poets. But on the 14th 
dark-fortnight the moon is in the last act of self-sacrifice and 
is therefore an emblem of it. Dawn Vidyais fittingly associ- 
ated with that emblem of self-sacrifice ; and the great 
knower, the sun himself, honours them both by carrying 
them on his head. The sun toils without fatigue, sacrifi- 
cing shedding — his light for general good. Therefore 
men roused by him must work with self-sacrifice, and not 
selfishness. In this picture of /Siva as carrying the Gahga 
and the moon on his head there is a combination of the 
dawn, the sun, and the moon as connected with prabodha, 
awakening or enlightening. The dawn and the rising sun 
are our every-day awakeners. To be in concord with them 
the moon also is brought in in that aspect of his in which 
he can be seen as Prabodha-Xandra at the dawn time. 
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For the second or astral explanation^ let us direct our 
vision to the astral region. There we find the celestial 
dawn Rohi?^ (Aldebaran) ; next after her is the asterism 
Mriga.viras, the starry tnooii^ for the devata of it is the moon 
iSoma; and next after him is the star Ardra, alias Rudra, 
for the devata of it is Rudra. Thus the Riidra star, having 
the two other stars above it in the order of counting the 
asterisms, may well be fancied to be ahrays carrying the 
starry moon nrid the starry (jahga on liis head. Or 
the Mriga.sirsha asterism itself may have been viewed as 
being both the moon and the sacred liquid Soma in the 
aspect of the heavenly Gahga, and Rudra in Ardra carries 
them. 

Thirdly^ let us see what we can learn from the 
i?ig-veda about Gahga and another river, Sarasvati. The 
former is mentioned only once (X. 75, 5) along with Saras- 
vati, Yamuna, and other rivers, while Sarasvati is mention- 
ed in several places, in one of which (I. 3, 12) she is said 
to enlighten all our intellects ; — dhiyo vi.vva viriijati ; and 
in the Taitt. Samhita she is identified with Vak, the 
goddess of speech or intellect (Vol. I., pp. 400 and 432). 
In Rig. veda VI., olj 12, fci^arasati is called TLrishadhastlia, 
explained by Mr. Griilith as sprung from threefold 
source : abiding in the three worlds, that is, pervading 
lieaveu, earth, and below, according to Sayavia, like Gahga 
in later times.^’ In 1. loG, 5 Visln^u is called Trishadha- 
stha, rendered by Jlr. Griffith as throned in three 
worlds. Sadhastha seems to mean a place as in the expres- 
sion : — ^ Agnim iigram hiivema paramat sadhasthat ’ : — Let 
us call the fervent Agni from his highest place ’ {Mahanar. 
Up. G. G). In Uig-vadii VII 1. 94, 5, the gods are described 
as drinking the Soma of Trishad hastlia, ^^set in three 
places : first, in a trough ; then in a straining cloth ; then 
in a third trough or vessel called Putabhrit — Griffith. 
It is the sacrificial ground that has these three places ; and 
if according to the Vedic idea (Vol. I., p. IG — 18) the sacri- 
ficial ground of the Devas is the Orion, placed under the 
guardianship of the moon Soma, because the devata of 
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MWga^irsha which is either the Orion’s Belt or Head is the 
moon, may not the Orion itself be the Trisb "‘^astha of 
the 22ig-veda, so named with reference to the throe fire- 
places of Garhapatya, Dakshi72a and Ahavaniya or the three 
places of the Soma, the three stars of the Belt serving as 
metaphors for those three places in the Orion-sacrificial 
ground ? May not the same Orion-sacrifice be the Trisha- 
dhastha of Vish?iu in his aspect as the Dcnty of 
sacrifice (Yajuo vai Vish^mli) ? May not the same 
Orion be the Trishadhastha place of the heavenly Soma 
juice personified as the heavenly river Sarasvati ? May 
not the name of Trivish/apa and Tridiva for the 
Svarga or heaven of the Devas have arisen with refer- 
ence to the same three fire-places or soma-places located in 
the Orion, which, as the heavenly sacrificial ground, it may 
not be quite unreasonable to suppose, is the fit place for 
all the oblation-loving Devas to be And when the river 
Ganga is clearly stated to have been brought from Svarga 
is it not likely that the same Orion’s Belt, the place of the 
heavenly Soma liquid, is the heavenly source of Gaiiga ? 
If therefore it is not altogether unreasonable to suppose 
the Orion’s Belt to be the place of the heavenly Ganga, 
Rudrain Andnl carries her on his head as already explained. 
So much about Rudra as Gahgadhara. 

Fourthly, — If the Orion’s Mriga»sirsha is the place of the 
heavenly Ganga, her name Bhagirathi may have arisen 
originally thus: the moon as the regent of Mriga^irsha 
has the square of the Orion as his auspicious chariot ; 
having that chariot he is Bhagiratha ; and the heavenly 
Ganga, with her source there, is Bhagirathi. 

Fifthly. — The same Orion, which is the sacrificial ground 
of the Devas, and which is Sacrifice Vish?m, may well be 
Jahnu, representing the Soma-sacrifice as King; and with 
her source there the heavenly river is Jahnavi. About 
Jahnu and the transfer of this source from Orion to another 
place in the sky, which is indicated by Jahnu’s letting her 
out from his ear, vide the twelfth explanation further on. 

also is connected with Ganga, inasmuch 



gangA. 


93 


as she is called ‘Vishnupadi or Vish?iapadodbhava, born 
from V’ishi^u^s place, or Vislmu’s foot. The whole sky 
is called Vishnupada, and the heavenly Gahga is in it. 
This is a general view, but specially, the Orion is Vishnu- 
pada^ as Vi8h?iu is well known as Yajila, Sacrifice, and the 
Orion is the emblem of Sacrifice with the Belt of it as the 
place of the celestial Soma. The Orion’s Belt, therefore, is 
the source of the heavenly Ganga. She rises there, and 
the poetical fancy is that she flows on in the shape of the 
huge circle of the Milky Way. Apte^s English-Sanskrit 
dictionary renders the Galaxy or Milky Way as Aka&*a- 
gafiga or Svargafiga, the heavenly Ganga ; and we saw in 
connection with Vish?iu’s Ni.s'umara form, consisting of the 
whole star-bedecked firmament, that the Akii-s-aganga 
forms part of it (p. 7 ante). The Rudra star Ardra (called 
Betelgeux in European astronomy), which is the north- 
east corner star of Orion, is abutting the Milky Way. 
Grossing the ecliptic just to the east of Ardra, the southern 
side of the Milky Way passes over the Southoru Cross, 
while the northern side passes not far from the North Pole 
star, and both the sides wind round and meet the ecliptic 
again near the Vishau star 6rava?m. About the name 
Vish?Mipadodbhava, the idea found in many Pura^as is that 
when Vish 7 Mi strode his three strides (which are renowned 
in the 22ig Veda), he, in one of them, stretched his foot 
— vama-pada, left foot, as some of the Puranas say— so 
high into the sky that it rent the Bralimri?ida, the celestial 
globe, and made a way for the sacred water that was above 
it, and that it is the stream of that water that flows as 
Akasagangii and has sent down a branch of it to flow as 
our Ganga. This to my mind means simply this. Vishnu, 
one who pervades, is Infinite. He is described by means of 
several metaphors. One of them is that he is the sun. 
How his three strides mentioned in the i2ig-veda are inter- 
preted by Anrnavabha and Yaska will be stated when 
explaining the story of his Vamana or Trivikrama incarna- 
tion. SuflGlce it to say here that the Pura.?iic idea of the 
origin of the heavenly Ganga from his foot stretched into 
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the sky seems to be based on his aspect as the sun of the 
Uttaraya7ia. As such his three strides are hi? nlacing one 
step at the point of the winter solstice in the south (the 
beginning of the Uttaniyana), the second step at the point 
of the vernal equinox, and the third step at the point of 
the summer solstice in the north (the climax as well as the 
cud of the UttarAyaua). This third stop in the north 
would be his left foot from another standpoint, namely, by 
viewing the north as the left in contrast to the south, 
which is dakshi?ia, the right side. It is in his third stride 
that his conjunctional light, foot (as solar ray is called the 
sun^s pada, foot) passes over the region of Aldebaran, 
Orion, and onwards, liberating in its march the summer 
light and rain that had, it is fancied, been locked up in 
that region. It is true thfit the scientific explanation of 
the cause of the increase of the vernal and summer sun^s 
light and heat is quite different. But poetically as that 
light and heat come to those who inhabit the northern 
hemisphere of the earth, when the sun is striding across the 
aforesaid region, the fancy is that they had been locked 
up there, and that the sun comes and liberates them. 
This is simply a modified version of the ii/g-vedic idea of 
Indians breaking open the gotra or cowfold, and liberating 
the cows or the streams which the Pa/ds, the poAvers of 
winter, had locked up. Thus liberated by Vislmu’s third 
step, the rain-generating stream of summer light, the 
mother of the abundance of food crops — utilized esoteri- 
cally to symbolize the stream of the Knowledge of Sacri- 
fice, the mother of heavenly bliss — is fancied to have 
gushed forth foaming in the shape of the Milky Way in the 
starry region, and coming down to us also to produce rain 
and melt the snow of the Himalayas and thereby flow 
in the shape of our great rivers. The solar light fills the 
moon also, and thereby becomes the moonlight; and as the 
moon Soma is the lord of the liquids, cool in his light when 
compared with the sun, the fancy is that the rain comes 
to the clouds from him. The Vishwu-puraim in speaking 
of the heavenly Gahga repeats in two places (II. 2, 33 — 36 ; 
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8, 108 — 114) that she comes to us after filling the lunar 
globe, and that in the starry region Dhruva (Pole star), 
the Seven J2ishis (Great Bear), and others are purified by 
her water. Further on (II. 9, 11 — 14), it gives another 
view of the heavenly Gaiiga by saying that the water 
which falls from the sky without any rain cloud, but 
seen by the sun, is the water of Akasagafiga, which the 
sun showers through his rays. This can only 1)0 the dew- 
fall at sunrise ; and evidently the object of this view of the 
heavenly Gaiiga is to indicate the dewy Dawn also to be 
symbolical of the flood of the heavenly Vidya. 

Sevfmthly . — Let me now go back to oiir story and explain 
what seems to be its view of Siva^s becoming Ganga.dhara. 
The same sun Vish?Mi who liberates the heavenly Gaiiga by 
his third stride figures as Rudra hei’e. When he comes in 
conjunction with the astral region of Aldebaran and 
Orion, the flood of summer light, whose celestial source is, 
as already explained, in that region, descends from there 
to the solar globe. The moon, who is the Devatii of Orion, 
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»g it as a chariot is Bhagiratha, is fancied 
■ ^ Rudra to bear the flood of summer 

. n his globe, at a time when, by coii- 
junction .drii, he is one with his starry aspect of 

Gangadharu. Bearing the flootl on his head, the sun lets it 
down to us for its becoming the flood of our Gaiiga river 
by the downpours of rain and tlie melting of the snow 
of the Himalayas. 

Eighthly . — The idea of the Ramaya/ta version of our 
story that Rudra locked up Gaiiga for a long time in his 
ja^a, may be explained by the fact that the technical rainy 
season consisting of the months of S'rciva?ia and Bhadrapada 
commences about two months after the sun becomes Gangd- 


dhara by his conjunction with Mr/ga.s’iras and Ardra in the 
month of Jyesh^da. 

Ninthly . — The Mahdbhdrata story, which does not say 
anything about Jahiiu, may be taken to imply that the 
flood of the heavenly Ganga that issued out from the sun 
Budra^s jaia went to the starry region also in the rainy 
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season and cooled the Fathers in the Magha asterism. The 
month the dark half of which is dedicated the Fathers 
is Bhadrapada, the second month of the rainy season. 

Tenthly , — In the first volume we have seen how the name 
of Ilvala points to the Orion, how Ilvala^s brother Vatapi 
is clearly the Soma drink, how Agastya^s eating him 
means his drinking tlie Soma, how in the jK?g-veda that 
drink is called sainudra, sea, how Agastya became the 
regent of the star Canopus, whose heliacal rise denoted 
the advent of autumn, and how Agastya^s drinking the 
sea means his drinking the Soma metamorphosed as the 
aereal water of the sky-sea of the rainy season, which 
Agastya-Canopus as the star of autumn is fancied to drink 
away. As the object of the Mahabliarata story is to show 
how the sky-sea that was thus emptied was filled again, it 
stops with the rainy season when the flood of the heavenly 
Gahga. is in it again. If it had gone further, it would have 
had to repeat a description of autumn which at the outset 
it has described by saying that Agastya drank and emptied 
the sea. 

Eleventhly . — But the Rarnayaiia story, which^J’^^tes ot say 
anything ///< thin connection about Canopus-Aga^^^ic i^Urink- 
ing the sea, goes further than the rainy season, ad ^describes 
autumn by saying that Jahnu drank away the flood of 
Gahga or the rainy season, implying thereby that the 
heavenly Gahga or the summer light which was the cause 
of the rains was gulped down and made to disappear. 
Then the story, as I interpret it, goes on to the winter 
solstice or the beginning of the Uttaraya^ia, when the day 
that has become the shortest begins to grow gradually. 
Therefore the beginning of the Uttarayawa is another 
source of the current of light. The ear of Jahnu I take 
to be the Vish?iu star >Sh’ava?/a, moaning the ear. At the 
beginning of the Uttarayana the sun comes in conjunction 
with that star, and the current of light begins to flow from 
it from the pratipad or first of the month of Magha. In 
fifteen days, the full moon of that month gets that light 
into his bands as moonbeams and offers it as the sacred water 
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to the Fathers that are in the Magha asterism with which 
he is in conjunction at that time. 

Twelfthly , — Who is Jahnu, after whom Gahga is named 
Jahnavi ? According to Dr. A. MacdonelPs dictionary 
Jahnu is the name of a cave in the Himalayas, from which 
the river Gahga issues. But a cave cannot be a sacrificer 
as our Jahnu is said to have been. The name must have 
arisen in connection with the source of the heavenly Gahga 
which, we have seen, is in the Orion. A feminine word, 
Jahnavi, occurs twice in the 7t?’g-veda, first in a Sukta 
attributed to Kakshivan, son of Dirghatamas, 1. IIG, 19, 
and again in a Sukta attributed to our famous Visvamitra 
of the Ku.s'ikas, HI. 58, G. Both the verses address the 
Afivins. One says : — ^ O Nasatyas ! With boons you came 
to Jahnavi who offered you your bhaga, sacrificial offering, 
thrice every day (Jahnavim .... bhagam dadhatim 
ayatam).^ This Jahnavi is construed to mean not a woman, 
but Jahnavi praju, the issue or sons of Jahnu. How can a 
woman sacrifice and offer oblations ? So it became neces- 
sary to supply the ellipse of praja, which, though a 
feminine word, means any issue male or female, but supposed 
to be male here in order to be able to perform the sacrifice. 
The other verse, the second-half of which clearly speaks of 
the drinking of the Soma beverage, says in the first 
half: — Yuvor Nara ! dravi?iam Jahnavyam. O heroes! 
Your wealth is in Jahnavi. This is construed as ‘your 
wealth is in the house of Jalmu and Jahnu here is 
taken to be the ancestor of the Kuisikas. But there is no 
reason why Kakshivan, in whose Sukta also the name 
occurs, should not claim Jahnu as his ancestor as well; 
and it is rather diflicult to believe that in both the two 
places, far detached from each other, two different poets 
used the same feminine word to convert which into a 
masculine sense they carelessly left an ellipse to be supplied. 
Jahnu seems to be derived from the root ha to give up or 
discharge ; and if we take the liberty of supposing that 
Jahnavi may have meant the ladle that discharges the 
liquid oblations into the fire, it is she who in the hand of 
13 
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the saorificer makes the offerings to the Alvins and they 
attend her with boous. For whom ? O’ "'^urse for the 
saorificer. The dravi?ia or liquid wealth, which the Afivins 
like, is in her just when it is being offered to them. However, 
let us see what we get by bowing to the Puranic dictum, 
come to evidently long ago, that Jahnu was a king, the 
ancestor of the Kusikas. Apte^s dictionary says that the 
Puranic Jahnu who drank the river Gahga, and sent her out 
from his ear and adopted her as his daughter Jahnavi was the 
son of Suhotra, ^ one who sacrificed well.^ So this name as 
well as Jahnu^s own trait as the sacrificer is quite in unison 
with the 22ig-vedic connection of Jahnavi with sacrifice. 
Soma the sacred drink is king, and the Soma sacrifice is 
the highest sacrifice. Personifying it as King Sacrifice, 
he has the Soma cup with the sacred beverage flowing from 
it to the gods. Phenomenally, the Orion may be viewed as 
Sacrifice- Purusha Jahnu with the Mriga^irsha in it as the 
Soma cup, the source of the heavenly Ganga. Now the Orion 
is one of the emblems of Vish?tu as Sacrifice, and in the 
Vishnu-sahasrahama Jahnu is one of the names of Vish/iu. 
It is true that the Vish 7 iu-sahasranama, which enumerates 
lots of things — nay the whole universe — as his names, 
cannot be much depended upon for the solution of myths ; 
but Jahnu is a strange word, and it is significant that 
leaving many names of kings a name, which as above stated 
is connected with sacrifice, is selected for Vishnu, who is 
Sacrifice (Yajiio vai Vishnu/*). 1 think it likely that this 
strange name would not have been applied to Vishnu 
unless there was a close association of ideas between the 
two names. When once Vishnu’s presence in the name 
of Jahnu is allowed, the character of Vishnu as one who 
has gone into all as Self would enable him to place himself 
in any objects that may be selected for the purpose of 
illustrating the different shades of the meaning of Jahnu. 
As already stated the original Puranic idea of Jahnu seems 
to have been the Orion-Soma-Sacrifice as containing the 
cup, the issuer of summer light metamorphosed as the Soma 
beverage ; but when the winter solstice or the beginning 
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of the Uttarayawa was considered to be another source of 
lights the point of Jahau- Vishnu had to be transferred to 
the Vishnu star 6Vavana. By this the etymological mean- 
ing of Jahnu as ^ he who issues out or emits ^ is illustrated, 
and the same name may well be applied to the cave which 
issues or sends out our terrestrial GahgS.. But another mean- 
ing, not etymological but argued out from what the word 
Jahnu means, seems to have contended for solution. How 
can the cup pour fourth the liquid without first taking it into 
its belly ? Therefore Jahnu gulps down first ; and for that 
matter the story, before it was reduced to the form in which 
it is found in the Ramayaria, may have even played with 
the pun of Jahnu being Jagdhnu as well. In some stories 
puns are openly expressed, while in others they are cleverly 
concealed and are left to be guessed from the attendant 
facts. Be this as it may, the fact is that Jahnu gulps 
down and then emits; and if, as above explained, the 
emitting point is the beginning of the Uttarayana, we 
must necessarily go back in time for the swallowing point* 
I would place that point in the month of Marga^irsha 
and explain the gulping down thus. The full moon light 
is but the sun^s light transferred to the lunar globe. 
Similarly the summer light is fancied to be transferred 
at the end of the Urtaraya//a, the 3’ear^s day half of the 
Devas, from the head of the sun Rudra, to the charge 
of the moon Bhagiratlia, who rules over the Dakshi?iayana. 
The first two months of the Dakslii?niyana, i.e. S?*ava7ia and 
Bhadrapada, are the technical rainy season in which the 
moon showers the light received by him in the form of the 
south-west monsoon rains and swells the current of our 
Ganga on the earth, as if he is leading her. The next 
two months, A^vayuja and Kartika, though not included 
in the technical rainy season, are noted for their north- 
east monsoon and for the autumnal loveliness of Nature. 
Then comes the month of Marga.sirsha, on the full moon 
day of which the moon Bhagiratha floods Jahnu-Orion 
with his full light, and Jahnu is fancied to drink it as the 
river of Soma juice itself poured into bis mouth. With this 
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month of Milr^a>irsha the two monsoon the summer 
and autumnal beauty of Nature disappear completely, and 
so it is fancied that the beneficent current of li^ht and heat 
was gulped down by Jahnii. Thou comes dire winter. 
Whereas Agast 3 ^a drinks the sea which, though inwardly 
meaning the rains of the rainy season, is outwardly saline 
water, Jahnu drinks the same thing made swe(it in the 
form of the Gahga river. In both there is outwardly the 
element of the marvellous. In the Mahabharata story 
the marvel goes to the high pitch of even swallowing 
the sea. In the Ramaya?ia story, though it is a river, 
and not the sea, that is swallowed, still it is a river 
the marvel of whose filling even the sea is allowed by 
the Mahabharata story itself. Srava7?,a is giant Jahnu^s 
ear, because, as already stated, both the Orion and the. 
iSravajia star are the starry forms of Vishnu. When 
the Uttaraya?ia comes, the pent-up river of light issues out 
so forcibly as to conceal the Ear, her source, in the splash, 
spray, and foam of her gush, the light of the sun, wlio at 
that time is in conjunction with the Ear star, and from 
whom the current goes to the full moon of Magha in order 
to cool the Fathers in Magha. 

I have thus tried to explain all the concepts and how 
they are knit together. 

I shall now proceed to the esoteric explanation of the 
story. If, as I have tried to show, Jahnu is Vish?iu, His 
Sacrifice must be that by which He has sacrificed and put 
Himself everywhere and in all creatures as the Self that 
loves them all as Himself ; and the Daughter sprung from 
His Ear is Vak Brahmavidya who teaches to the knowers 
the Self of Universal Love, and who, when that Self is 
realized, is their soul-purifying, soul-strengthening, soul- 
exhilarating Soma juice. She is their Fatherly Svadhfi, 
drink, the joy of their 'placing themsdcos everywhere in 
loving all creatures as thera.selves their children. Her 
nature as VS.k seems to be revealed by her flowing in 
seven streams, probably the seven Vedic metres, and if so 
the seventh stream, the Gahga proper, would signify 
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Gdiyatri,the most favourite metre, in which is composed the 
famous Gayatri (‘Tat Savitur, vare?iyam/ &c.) of Vi5vS»- 
mitra, the ‘ Friend of all/ the descendant of the Kusikas ; 
and the bulk of the 9fch Ma?ir?a]a of the /?r^-veda, entirely 
devoted to the praise of the Soma beverage, is in the 
Gayatri metre. If the poet had wanted to mention more 
streams as the branches of the heavenly Gahga, he could 
have mentioned a large number. But he has confined 
himself to the number seven, and therefore I fancy they 
represent the seven metres. 

The asterism Maghas has the alias of A ghasin the Veda, 
vida i?ig-veda X. 85, 13, which says ‘ Kine fgava/i) are 
killed in the Aghas and the wedding takes place in the two 
Arjunis (the next asterisms of Piirva and Uttara Phal- 
gunis).' Agha means evil and sin. The Taittiriya 
BrAhma'?ia III., 1, 4, 8, in mentioning the Maghas as 
the stars of the Fathers, characterizes them as anagbas, 
sinless. So the Maghas are both Aghas and Anagbas, 
nominally sinful, but really sinless. Our story depicts 
the 60,000 fathers as having incurred sin by imputing 
the theft of the horse to Kapihi VAsudeva, but as having 
gone to heaven afterwards ; so that the trait of the 
Maghas being aghas and anagliAs seems to be brought out 
in the story. As both the versions of the story say that 
Kapila is God VAsudeva, how can sinners see Him ? The 
stars are not killed by the snn. IHiey become one with 
him at the Conjunction. But it should not be supposed 
that because in the phenomenal aspect of the story the 
Fathers or the Manes are the stars in general and the stars 
of the Magha asterism in particular, the poet of the 
story had no idea of the Manes being souls or spirits. The 
stars are simply the metaphors for the decayless eternal 
souls that have gone to High Heaven, for which the firma- 
ment on high is likewise a metaphor. The essential nature 
of tlie soul is pure. It is only the cover of Avidya that 
makes it do wrong ; but when the cover is reinoved, the 
soul attains to its own purity. So the soul is sinful only 
as long as the Samsara lasts, but pure really. If, as already 



102 


Qkmk. 


explained, Ganga who sends the Fathers to Heaven repre- 
sents Brahmavidya, we should expect to find similar other 
esoteric meanings in the story, and these I shall now pro- 
ceed to explain so far as I can guess. 

Sagara the moon is the lord of s&msSira into which man 
is born and through which he has to pass. It is mixed 
with good and bad. If he eschews the bad and practises 
the good he will go to Heaven ; otherwise he will return 
to the vortex of birth and death again and again. The 
lord of samsara may be viewed as the school master 
teaching man what he should do and what he should 
not. As the victim sacrificed represents the sacrificer 
himself, the sacrificial horse seems to be the jivatma- 
tatva, the real nature of the soul — a nature which is 
alike in all souls without any difference, when the unreal dis- 
tinctions pertaining to the unreal bodies or selfishness in 
which their vision is circumscribed are made to vanish. 
Therefore the common object — the object of every one — of 
the souls must be to find out that horse — their own pure, 
real nature, for it is only that which is pure and real of 
man that is fit to be the victim — the oblation — at the altar 
of Sacrifice. The sea of the story seems to be what the 
Upani shads call hridayaka.fa, the sky of the heart. The 
realm of the heart or mind mu 3 be well searched in 
order to find the horse. Accordin. y the souls are sent in 
search of it. Not going deep into tlie heart, they make a 
superficial search and kill the Asuras, the evil passions and 
desires, that are found at the oiitskrits, and come back. 
The object cannot be gained if merely the branches are cut 
off and allowed to sprout again and again. The hidden 
root must be found out and killed. So the souls are sent 
out again, and when they begin to dig with great anger — 
with great fervour and earnestness — they go to the root 
place and uproot the Asuras ; and the hole made to the 
deeper depth appears to me to be the way to what the 
Upanishads call dabra or dahara gagana, the very little or 
subtle sky^ in the heart, where the Antaryarai is located. 
The making of the hole in the north-east part seems to 
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have an esoteric meaning also. The TTp&sana of the 
Antaryami is made by sitting with face to the east^ and as 
man^B right hand side of his body is called dakshina^ souths 
his heart is in the Qorth-east side of it. So boring a hole 
there, the Upasaka goes deep into the realm of the sky of 
the heart. The Dpanishad (Mahanar, x., 1) says that 
What is in the dahra gagana of the heart That must be 
contemplated (tatrapi dahram gaganam vwokas tasmin Yad 
antas Tad upasitavyam) . That in the innermost depth of 
the heart is the Glorious Antaryami, to whom the jivatmS. 
should be inseparably wedded. So, the souls find the horse 
near Him — find their own true nature to be free from sin, 
with the Supreme Self Antaryami as their very Self, Spiri- 
tual Life. Of course they can only see that Life when they 
kill the Asuras of selfishness and love all creatures as self. 
Seeing Him they become vidagdhas, literally burnt up, but 
really kuowers, as vidagdha means also the knower. They 
become pure gold, divested of all alloy or sin by being well 
burnt and melted. 

If, as above explained, our story had in view the dahara 
&kasa of the heart as the place into which the hole was 
made, the paradox of the burning of the Fathers seems to 
have arisen from a shade of meaning which the word 
dahara was capable of giving, and, also from our story^s 
view of Kipila who is mentioned in the <Svetasvatara 
Upanishad. 

First about the meaning of dahara. The Khandogya 
Upanishad VI 11. 1, 1 says: — In the Brahmapura (human 
body) there is the dahara lotus-house (heart), and in it 
there is the dahara antaraka.va or inner sky. The 
commentators say that dahara means very small. This 
seems to be an inferred meaning, the physical shape of 
the heart-lotus is small, and therefore the sky in it was 
thought to be very small. But dahara is derived from 
dah to burn, consume with fire. The reason why the 
Upanishads call the heart dahara, the burning place, 
may be that the heart is the seat of animal heat, a 
place which, like the burning crucible, melts the juice of 
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food into blood and sends it in a warm state *^^0 all parts 
of the body. Indeed in the Sansk^-it-MalirA^i uiOtionary 
of Naro Apaji Godbole and Gopala Jivaji Kelkar printed 
in Poona in 1872, one of the ineauiugfs of dahara — nay 
the very first of them — is put down as miisa (Sanskr/t 
mfisha) which, it says, is the crucible in which gold is 
melted. The idea of the heart as lotun and the idea 
of the slcy in it are, in my opinion, the outcome of two 
independent poetical concepts in respect of God residing 
as Antaryami in the heart, the first depicting Him in the 
metaphor of the sacred fire, for whom a lotus seat is made 
(Vol. I., p. 25), and the second in the metaphor of the 
brilliant sun in the sky {videYol. I., p. 150); and when 
thus the fire and the sun became metaphors to express the 
Glorious Antaryami, their names Hira?iyaretas and HiraTi- 
yagarbha as applied to Him mean the Golden Child or the 
Retas or Liquid of Gold, the Precious Melt of Universal 
Love. The lotus of the heart or the sky of the heart that 
bears the Melt must necessarily be likened to the crucible. 
When the Infinite Antaryami is realized in the heart, man 
becomes large-hearted and all talk of his heart being 
dahara in the sense of little must vanish. 

Now about what seems to be our story's view of Kapila 
of the Sveta, vvatara Upanishad, the story which drives the 
horse to him looks like a Vedantic riddle based mainly 
upon that Upanishad, which in many parts is a curious 
compendium as well as amplification of the sayings of the 
older Upanishads and the Vedas, and which nevertheless 
seems to be much older than the epics. The promulgator 
of it is stated in itself to have been the i2ishi ^Sveta.s*vatara. 
A«vatara means not only a mule, but very swift (horse). 
The nature of the soul jiv/itman as subject to Isa, Lord, 
the Supreme Self, is very clearly expressed in this 
Upanishad.* As an honour to the horse name of the 
Mahatman or great soul that saw this Upanishad, our story 
has, I fancy, couched the nature of the jivatman in the 

• Vide I. 9 ; also IV. 6, 7, which arc the same as the Mund. Up. III. 
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allegory of the horse. The jivatmans are eternal and 
many in number, vide Chapter VI., verses 12 and 13, which 
may be rendered thus : — 

let half. The One Master (Vast) of the many nishknyas* [is He] 
Who makes His One rupa into many [as the Antaryami at the 
rate of one for each sonl]. 

2nd half. Him those who see stationed in themselves (atmastham), 
to them is eternal hapiness and not to others. — 12. 

Isf half. He who is the One Eternal JSTetana, fulfilling the (spiri- 
tual) desires of the many eternal JSetanas, 

2nd half Knowing that Cause Who is to be known by Saii- 
khyayoga and Who is Deva, man will be freed from all 
shackles— 13t. 

It is in Chapter V of our Upanishad that the name of 
Kapila occurs. Verses 1 — 6 of it are devoted to the 
Supreme Self, and verses 7 — 12 to the jivatman who is 
avara, inferior (while the Supreme Self is Para, Great), and 
who is as small as would be the very end or point of the 
hair if cut into hundred parts and each part again into 
hundred — i.e., who is infinitely small. The word avara 
may be compared with the same word occurring in 2?ig- 
veda X. 81, 1, where it is said that the Creator, the First, 
entered into the avaras. Of the verses devoted to the 
Supreme Self, verse 2 says : — 

Yo yonim yonirn adhitish^katy eko 
vi«vAni rupfOM yoiiiska sarva/^. | 

J2ishim prasutam Kapilara yaa tarn agro 
jnanair bibharti -jayamanam ka pa»yet.|| 

This is a diflScult verse. Book No. 17 of the Ananda.9rama 
Series has four commentaries on this Upanishad, A, attri- 
buted to the great (SafikarafcaryaJ, B by Saiikarananda, C 
by Narayawa, and D by Vijnana. According to A, which 
takes bibharti, ^he bears ^ and pasyet, ^he shall see/ to be 
i..tended to mean here babhara, ^ he bore ^ and dadar^a, 


* The commentators differ as to the meaning of nishknya here, 
f The 1st half of verse 13 and the 2nd half of verse 12 are the 1st and 
2nd halves of verse 13 of Chapter V., of the Katkopanishad. 

J The learned editors of the Series, however, are of opinion that this 
commentary must be the work of some one other than the great SahkarA- 
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'he saw/ both in the past tense, the meaning of the verse 
above quoted is to this effect : — 

(The Supreme Self is He) Who controls each and all the places 
and all the forms, and Who in tln^ b'gi lining boro or maintained 
with knowledge Eishi Kapila, the prasuta or born (from Him), and 
saw him being born. 

A says that Kapila means kanakakapilavarna, one whose 
colour is gold-like tawny, that this /i/shi Kapila is identical 
with Hiranyagarbha spoken of twice in the earlier parts of 
our Upanishad (III., 4 ; IV., 12) and with Brahma mentioned 
further on in it (VI., 18), or that Kapila is he about whom 
there is the Puranic text Kapilo ’graja/i,^' ' Kapila is the 
First-Born.^ It then quotes three verses of a Pnrfum (name 
of it not mentioned) about this paramarslii, great iZishi, 
Kapila. Those verses are addressed to Tndra and are to 
this effect : — 

i?zshi Kapila was born, in order to remove the ignorance of the 
world, as an am/fa or incarnation of Bhagavan Vishau, Who, the 
Self of all creatures, takes up the form of Knpila and othr^rs in the 
Krita-yuga and imparts that knowledge which is hitn, salutary, to 
all. O (Indra) ! thou nrt 49akra among all the Devns, Brahma 
among the knowers of Brahman, srod Vtiyn atnu,,^ ' >hafc are 
powerful, Kumarak.'i 'ev id* 'fitly tin* Son God KuinAra " amon^ the 
Yogins, Vasisli/Aa among 7 / /'jIi is, Yyasa nmonir thf- knowors of the 
Vedas Kapila Deva among tin* SAfikhyas, and S’ankara among the 
Rudras. 

In jB, iSahkarananda .say.s that Kapila is that incarnation 
of Vasudeva Who burnt down the sons of Sagara, and not 
Kapila who was the author of tlie Kaukhya system. I 
shall say a few words further on about this question of the 
authorship of the Safikhya system. It is clear from A 
that it identifies Kapila with Hira?iyagarbha of the earlier 
verses (III. 4 ; IV. 12) because the language about Kapila^s 
birth is strikingly similar to that in IV. 12 about Hirattya 
garbha^s birth. Verse III. 4 says about the Supreme Self 
to the effect that He is the great iZishi Rudra who in the 
beginning generated Hirawyagarbha. Verse IV. 12 is the 
same as III. 4, word for word, except that instead of 
‘ Hiranyagarbham janay&masa purvam \ it says ' HiraTi^ya- 
firarbham pa^yata j&yam&nam/ It and what appears to be 
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an older version of it occurring in the Mabikn&r&jana or 
Ylljfiika Upanishad are given in the note below.* Having 
regard to the Imperative Mood of the verb pasyata in the 
plural^ the two versions would* mean : — 

(1) (0 ye men!) See Hiranyagarbha being born, Who is the 
udbbava, source, and prabhava, valour (?) of the Devas, Who is 
above all, (Who is) the great Biahi Rudra. May he unite us to good 
insight ! 

(2) (O ye men ! ) See Hiranyagarbha being born, the First of the 
Devas in the beginning, Who is above all, (Who is) the great Biahi 
Rudra. May he unite us to good memory [of all our duties] ! 

But D says that pasyata is intended to mean here the 
past tense apasyat, ‘ he saw/ This would change the 
meaning into ^ Rudra, the source and valour of the Devas, 
&c., saw Hira^iyagarbha being born/ A also seems to do 
the same as it says that Paramesvara is incessantly seeing 
the Sutratrnan (Hirauyagarblia) face to face. 0 makes no 
change in the verb, but explains that * He Himself is Rudra, 
He Himself is the great Eishi Bhr/gu and others, and 0 ye 
men, see Himself, i.e., know Himself, to be also Hiranyagar- 
bha born in the beginiiiiig.’ The verses 11,12, and 13 of IV 
seem to be intended to be taken together, and as the verse 
13 ends with the chorus of ‘Kasmai Devaya havisha vidhema^ 
of Rv. X., 121 it is evident that the Hira/iyagarbha of our 
Upanishad is the Deity of the same name spoken of in the 
JBig-veda. Now, in addition to the similarity of descrip- 
tion about the birth of Hiranyagarbha in IV. 12 and of 
Kapila in V. 2, the verse 1 1 of IV. begins with the very 
words ^Yo yoiiim yonim adhitisb^/^aty eko ’ with which 
V. 2 about Kapila begins. For these reasons A seems to be 
quite right in ideutifyiiig Kapila with god Hira?^y agarbha . 

Yo Devuujlui prabhava.s A’odbhavaii fca 
visvadhiko Rudro luahai shi/j I 
Hirawyagarbham pasyata jayamanain 
sa no budliya »ubliaya suiiiyunaktu || 

61 vet. Up. 

(2) Yo Dev&nam prathamam purastad 
vi«v&dhiko Eudro inaliarshi/i | 

Hirawyagarbham pasyata j&yam&nam 

sa no Deva^ 3ubbay& amrityk sarnyunaktu || 

Mab&u4r. Up. 
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Now the reason why A identifies Kapila with aL brahma of 
VI. 18 is to show that the Supreme Selfs bearing the born 
Kapila with knowledge means the same thing as His 
establishing Brahma in the beginning and giving him all 
the Vedas, i.e., knowledge. He Who does so, and Who is 
the Light of the insight of atman, self [the jivatman, or 
atman may mean mind here], Him I, wishing to be liberated, 
approach as my fi^aranam. Refuge or Home. So says VI. 18.* 
If we bear in mind the character of our Upauishad as a 
compendium of older sayings, slightly changed here and 
there, in addition to its own sayings, it is but natural that 
we find in it different kinds of expressions about the 
same god. My own view of Kapila alias Hiranyagarbha 
is this. He is the Son aspect of God as Sacrifice and is 
identical with the sacrificial Fire Agni, born by attrition. 
When the Vwvakarma-sukta of the iiig-veda says that the 
Creator Our Father performed a sacrifice at the very 
beginning of Creation, it must mean that He generated the 
sacred Fire and saw that Son being born, for without 
generating the Fire there can be no sacrifice, and Agni 
is called Son, in many places in the Aig-veda (for 
instance, I., 31, 11; 69, 1 and 3; II., 1, 9; V. 2; 
11 — 14), and is the Maho Deva, the Great God, that has 
entered into the mortals (IV., 58, 3). Coming down to 
the Taitt. Aranyaka I., 23, we find Our Father generat- 
ing His Son as His very Rasa, Essence, and that Son is clearly 
identified in it with Purusha, the In-dweller or Antaryami, 
without Whose entering into all creatures and things noth- 
ing could stand, and what is noteworthy that Son is said 
to have existed even before He was generated. I have dis- 
cussed this idea of Father and Son in the Essay on Creation 
in the first volume. That verse of our Upauishad in which 
Budra is described as having generated Hirariyagarbha 
may be taken to depict Agni-Rudra Himself as the first 

* The original is this : — 

Yo BrahmftTtam vidadb^lti pdrvam 
JO vai Vedftms kA prahinoid tasmai | 

Tam ha Devam Atmabnddhiprakfttfam 
««inmiiiraYinr vai sBXdknBXD. aham prapadje || 
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Sacrificer Creator Prajapati {vide pp. 29, 30, 33 ante), while 
the other verse in which men are exhorted to see Rudra- 
Hiranyagarbha being born seems to be based upon the idea 
found in the Brahmanas that Kudra is the Son of the 
Creator. Both for God and man, there can only be one 
rule, sacrificial or moral. The Creator sees it at the very 
beginning and lays it down for man to follow. The same 
sacred Fire which He generated and saw, man also must 
generate and see ; and the expression that He bears Kapila 
with knowledges (jnanair bibharti) is capable of meaning 
that He bears Kapila in His own mind by means of His 
knowledge. This may be compared with ^ud u tva V’wve- 
devkh Agne bharantu feittibhi/i^ (Taitt. Sam. IV., 2, 3). 
' O Agni, let the Visvedevas bear Thee up with (their) 
knowledges.^ The Visvedevas there mean the Praams or 
senses {vide Vol. I., p. 250). Thus the sacrificer must bear 
Agni always in his mind, and as the Creator is the arche- 
typal Sacrificer it is no wonder He is doing the same thing. 
The Son or Autaryarni aspect of God is His Love by means 
of Whom He is loving all creatures as Himself. He is 
Saguna in two senses, one as the fountain of all good gu?ias, 
qualities, which may be summed up in the one word of 
Sarvatma of universal love, and the other as having the 
numerous guii^as, numbers, souls, for His loving them as Him- 
self, for if they do not exist there can be no scope for His 
love. So they too are eternal, and it is His very nature as 
Sarvatma to love them, and they would realize the harmony 
of the numbers as soon as they realize Him. Therefore the 
saying that He is always bearing His Son in mind seems 
to mean that He is always true to, and never forgets. 
His universal Love, His Tapas-born, Sacrifice-born lovely 
Son, who is the First-born because He has been revealed 
from the very commencement. I would view VI. 18 
in this way : BrahmSl is identical with Brahma?iaspati 
whose identity with Agni was shown at p, 27 aiite ; Our 
Father reveals this High Priest BrahmS, in the very 
beginning with all the Vedas, and leaves Him to send 
forth and uphold the universe, for who other than the Son 
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of universal love is fit to do so ? It is noteworthy that in 
the Taitt. Ara?iyaka I. 23, already referred to, the Father 
leaves the work of sending forth and upholding the 
universe to His Son exhibited there in the form of a Ivurma, 
tortoise, with apparently a pun on Kurma, the real meaning 
intended being that He is Vi^'va-karma. Leaving the work 
in charge of such a Son, the Father enjoys His repose. 
There is no indication in our Upanisliad that by Hrahmii 
it means the Four-faced Brahmil whose birth is due to 
samsara and who is liable to die at tho end of his Kalpa. 
I think its JBraJima is not yet the degraded Brahma, 
but the Son aspect of God. But in course of time the 
dir^h of this Son, which is only manifestation came to be 
viewed as due to samsara, because here and there in 
the Taitt. Samhita and the Brahma/tas Prajapati is men- 
tioned in such enigmatic language which according to the 
more refined and logical way of thinking of tho later times 
was no doubt found not quite compatible with the supremacy 
of the highest God, and because among all other names 
of God the name Brahman (neuter) contended for mastery 
and appears above the name of Prajapati in the lists of the 
Vam^as and of Auanda in the Taitt. and Br/h. Upanishads. 
But as if to make amends for this, the epics and Puranas 
opened a wide way for the Son or Manifestation idea to 
express itself fully in the shape of Vish?iu^8 Avataras or 
Manifestations j the birth in these cases is not due to 
samsara, but divine manifestation for the sake of establish- 
ing knowledge and righteousness, and wc have seen that 
£ishi Kapila is distinctly said to be Vasudeva. 


I repeat again that my view of Kapila Vasudeva is t|^ 
He is the Sou aspect of God, symbolized by the sa '' 


Fire Agni. Agni is iiitaja, Son of Sacrifice, by 
on the lap of the altar. 1 said ^p, 87 ante) that 
would mean also the Son of Sacrifice Vasu. 


arbha 


for taking Vasu to be one of the names of Sacrihe3-is the 
Sukla-yajur-veda I. 2: — ^VasoA pavitram asi^; the com- 
mentator takes Vasu to be Sacrifice, quoting the ^ruti 
^ Tajno vai vssuh, Yajnasya pavitram asi.^ 
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We saw in the R&nriAyana version of the story that 
Kapila is upholding the earth. The popular PuiAnic idea 
is that the thousand-headed serpent Sesha upholds or 
carries the earth in the centre on his head, while the 
direction elephants support her in all her extremities, and 
that the earth-carrying /Stesha is established on a tortoise. 
Taking this to be the absurd geography of the PurS.nas, 
it is asked novv-a-days, upon what then does the tortoise 
stand ? My view of this riddle is this ; it is not geo- 
graphy, it is that kind of description of the sacred fire-altar 
which has arisen from .vabdaAaraatkara or word-charm. 
A live tortoise is buried below the altar (Taitt. Sam. V. 
2, 8) ; the fancy therefore is that the tortoise carries the 
altar ; the earth of the riddle is the altar Vedirupa bhumi//, 
who, in themind^s eye of the devout sacrificer, is the whole 
earth. Upon the altar onr Agni glows with peaks of his 
flame like a mountain bhudbara, and bhudhara means the 
upholder of the earth, ridr tlie riddle explained at p. 72 
ante. It follows from this that the serpent is Agni himself, 
poetically pictured as the serpent because He hisses when 
the oblations are tlirowii into hiin, and He is thousand 
headed, because as Antaryami He is all-knowing. The 
thread or coil of His all-embracing love is everywhere. The 
common fire can be found concealed every w hare and 
generated by striking two stones or iiiuts together, and 
being light as opposed to darkness is the fit symbol for the 
all-knowing, omnipresent God. The Pura»ic idea of 
Vish/m is that He is resting (.veto) on this very serpent. If 
in this idea also the serpent means the Son God Agni (I 
say if, because the same symbol may have been used with 
one significance in one place and quite another in another 
place), the happy Father fittingly finds rest on the lap 
of His own Son of universal love. 

I have not been able to unriddle the elephants. The 
direction is called di^, /.e., dik in the nominative, and the 
dictionaries put down dikka to mean a young elephant. 
In these days a knowledge of the details of the sacrifices 
has become difficult to obtain. I put this question for future 
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solution^ was it customary to construct the .r in any of 
the sacrifices with the forms of elephants at the base of each 
of its corners as if bearing it on all its sides ? 

Whatever the sacred fire Agni represents on the earth 
here applies to a great extent to the sun who is the Agni 
in the sky. Kapila occurs in one place in the JStg-veda 
X. 27. Verses 15 and 16 of it are to this effect. 

Seven heroes have come together from below, eight have come 
from above, nine have come from the west with winno wing-baskets, 
and ten have come crossing over the rock’s high ridges in the 
east. — 15. 

One of the ten who is Kapila, tawny, and who is samfina, common 
(to them all), is urged by them to execute their final kratu, purpose. 
The mother is bearing on her lap soothingly the garbha, child, of 
noble form who is not eagar. — Ifi. 

From Mr. Griffith's note on verse 15 we gather that 
Saya?ia takes the seven, eight, nine, and ten to be 
respectively either the Seven-Rishis, Valakhilyas, BhWgus, 
and Angirases, or the Maruts on all sides of Indra. He 
says : These explanations by vS^^ya^ia cannot be accepted ; 

but it is hard to say what is meant. Professor Ludwig 
thinks that the various classes of letters of alphabet are 
intended.’^ On verse 16, he says : “ The tawny : Kapilam : 
according to Saya?ia, the famous JSishi Kapila. ^ The Sun ? ^ 
— Grassmann. The mother: Night? — Grassraann. The 
infant : the young Sun, if the mother is Night.^^ It appears 
to me that these verses describe the dawn time : the rays of 
the baby Sun Kapila (for the rising sun is baby) have 
appeared in the east as if they came in batches from ail 
directions and met together, while yet he is below the 
horizon ; they are very anxious that he should rise forth- 
with, but the delay on his part is read as if he is not 
yet eager to rise; the mother bearing him is either the 
Dawn or the Earth who in the fancy of the poet presents 
the appearance of supporting the rising sun on her lap 
in the eastern horizon, as if he is the golden fire and 
she the altar bearing him ; if so, the rays that have met 
together are the priests, and the winnowing baskets 
are the morning breeze with which they are fancied to be 
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fanning the embers of fire, the not yet risen sun just below 
the horizon, as if he is lying below the firewood placed upon 
him ; the wood is perhaps a little wet with the morning 
dew, and therefore the Fire is rather wanting in eagerness 
to blaze forth; but they are viras, heroes, strong fellows, 
lustily doing their work of fanning and urging him to blaze 
forth or rise, and to do the work of the Divine Priest, for 
according to the JSig-veda it is Agni who is the Priest 
calling in all the gods and sacrificing to them. 

If my explanation of the JBig-vedic Kapila is correct, it 
shows that the poets of the Z?/g-veda looked upon their Sun 
God Kapila, the Golden Agni in the sky, as their dearest 
Baby that is seen rising in the east ; and our Upanishad 
also exhorts men to see the same Kapila being born. Can 
wo say that the poet of the verses of the iZz'g-veda above 
explained shows merely his poetical skill in matutinal des- 
cription, and does not mean the sun to be the symbol of that 
Great Spiritual Sun Who gives light to the mind ? Be this 
as it may. In what light our Upanished and the old story 
of the Mahabharatn appear, in rny opinion, to have viewed 
Kapila, T have tried to ('xplain. According to the Bhaga- 
Vatapuraua, the father and mother of VishjiiPs incarnation 
as Kapila were Kardaina and Devahuti. The former means 
the mire, and also one who makes a sound, so says the 
Vafeaspatya. He is regarded as one of tlie Prajapatis. 
The Taitfc. Ar. I. 22 and 25, says that the northern Vedi 
or altar should be dug knee-deep and filled with water 
ankle-deep, and that spreading lotus leaves and flowers on 
it, Agni should be established on it. As thus the altar is 
made wet, is Kardaraa the altar conceived as the father of 
the sacrificial fire Kapila? Devahiiti is clearly a ritu- 
alistic name meaning the invocation of the gods. Can 
it be that this father, mother, and son are metaphori- 
cally the wet dripping rain cloud, the thunder, and 
the flash of lightning, the symbol of Agni Apamuapat, 
the son of the waters? According to the Vafcaspatya, 
Kapila is one of the names of Agni, and it quotes this 
text as that of a Smnti (the name of which is not 
16 
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mentioned): Agnih sa Kapilo nama S&nkhja-z^&stra- 
pravartaka/t. ^The promulgator of the Sahkhya system is 
Agni himself named Kapila^ . The question of the author- 
ship of that system will be dealt with further on. 

Now, let us go to another verse of our Upanishad, that 
which follows the verse VI. 18. It is about the solemn reli- 
gious duty of Sara?ia-prapatti or the taking refuge in God as 
our Home and Protection. In it He is described as being 
nishkala, nishkriya, «anta, niravadya, niranjana,* the Great 
Bridge to immortality, One Who is like fire that has con- 
sumed the firewood; and chap. V, in which Kapila is men- 
tioned, says in its last verse 14 that they who knew God gave 
up their bodies (‘ Devam ye vidus te jahus tanum), that is to 
say, they were freed from the limited embodied state. It 
is therefore no wonder that the 60,000 Fathers who 
approached Kapila Who is the Supreme Self in the 
symbol of the sacrificial Fire were burnt down and freed 
from the embodied state. 

In the Sraddha mantras the Fathers are mentioned as 
those that are Agnidagdhas, burnt in fire, and those 
that are Anagnidagdhas, not burnt in fire. The latter 
are those who die in such a manner as renders their 
bodies not available for cremation, as in the case of drown- 
ing when the river is running full and the body lost. This 
is an exception proving the rule that the Fathers are Agni- 
dagdhas. It is the sons that perform the sacred rite of 
cremation to their departed fathers. But some leave sons 
behind and some not. The fire set by the sons is the fire 
of the funeral ritual held sacred in its own way. But there 
is One Son, even for those who have sons, and more 
particularly for those poor souls who, like the 60,000 Saga- 
ras of our story, die son-less. Who alone, realized in the 
heart, is competent to set to them the VedS,ntic Fire, burnt 
and purified by Which there is no more return to samsara. 
When they have this Glorious Bandhu or Kinsman in the 
double brilliant metaphors of the sun or fire and the moon, 

* It would be tedious here to explain the meanings which the different 
schools attach to these words. 
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the One as Son to set the Vedantic Fire to them and the 
Other as the Great Graud Son to offer the Vedantic Cool 
Water to them, they are saved. 

The riddle of the burning being explained, we have next 
to explain the riddle of the Sagaras showing disrespect to 
Kapila and their taking Him for the thief of the horse. It 
is this which led to their being burnt down, To explain 
this I must quote the very next verse, viz., VI. 20. It is 
the last verse of the Upanishad proper, for the remaining 
three verses are about the promulgator Svetasvatara, about 
not imparting the teaching to one who is not prasanta, 
peaceful (with subdued mind), and about its being intended 
for him only who has para bhakti, great loving-faith, in 
God and likewise in his Guru, teacher. That verse says : — 
Yada A;armavad Akaaam 
vesh^ayishyanti manavah | 
tada Devam avijfiaya 
du7ikbasyanto bhavishayti || 

When men cover the Sky like skin, then not knowing God 
there will be an end of (sainsaric) sorrow. 

If the four commentaries are correctly printed, all of 
them read the word after Devam as avijhaya,* but the expla- 
nations which A, B, and I) give make it doubtful whether 

* A says: — “Devam Jyotirmayam . . . . ParamAtmauam avijuaya duh- 
khasya . . . auto vi)iaso bhavishyati, Atma-ajriaua-niiiiittatvat samsarasya. 
Y&vat Paramatmilnam Atniatvciia iia jauati tavat .... samsarati, yadtl 
puna?i Paramutmauam Atmatveiia eakahAt jauati tada nirasta-ajuaua-tat 
k^vyah pilr?<!iuaudo bhavati.” Tlius A says clearly that not to know the 
Supreme Self as Self is the cause of Samsara and that to know Him as 
Self is the way to otcrual joy. So how can there be an end of sorrow, by 
not knowing God ? It is therefore clear that the reading of A must have 
boon not avijndya but something else. 

B says: — “Devam svayampraktlsam, avijiiAya, abam Brahmilsmiti 

viseshenUjMtva (?), duhkhasya anta/t viiiAsa/i bhavishyati.’* Unless 

we read viseshena jiiAtvA, knowing welly and not ajhatvA, the natural 
meaning intended by the commentator, viz., “ Knowing God well as ‘ I 
am Brahman,* i.c., as Self, there will be an end of sorrow,” would be lost. 
So the reading of B also must have been something other than avijud^ja. 

D says : — “ Devam pArvaslokoktam nishkalatvAdiviseshanavisishtam 
Devam avijildyay AtmatvenAjuAtvA (?) du/tkhasya . . . u4so bhavishyati.’* 
Here also the author must have said Atmatvena jn&tvA and not ajn&tvA. 
If BO his reading alao must have been something other than av^naya. 



116 


GANOX. 


their authors could have adopted that reading, while what 
.Csays is not very convincing. The reading itself may have 
been originally not Devara avijn&ya, but either Dovatn ava- 
jnaya or Devam u vijuAya. In the Vedas u is often used in the 
sense of forthwith. Adopting this as the reading, the mean- 
ing would be : when men renounce the selBsh world and 
become sky-clad, then knowing God forthwith, there will be 
an end of sorrow. If ava-jhaya was the reading, it can only 
have been used in the verse in question in the sense of know- 
ing well, just as ava-bodha and ava-bhasa moan the knowing 
or shining well. If we suppose that this was the reading 
adopted by the author of our story (whoever he was, whose 
saying flowed down as a popular legend and was at last 
recorded in the shape of the two versions found in the 
Ramaya?ia and the Mahabharata j, that he knew it to moan 
the knowing well, but that at the same time he knew also 
that the word had come to be used genei’ally in the sense 
of knowing lowly or meanly of anotlier, then we at once 
detect in him the riddler who outwardly exhibits the 
Sagarns as having thought low oi Kapila^ but whose real 
meaning is that, tiudiug a way into the dahara iikasii of 
the heart, the region of purity where nil sidfish^ base matter 

C j'ivcs c-Iffar that tln‘ rruflin^ adopt od iiy it in avijrohja, Jt 

proposes three iilteriifitivo nioauiii^-s ; — 

(1) When men cover themselves with skv, tlint is throw up their 
shoalders into the sky and roam about, not knowing? Hrahniuii, Llieir 
sorrow will come to a [teniporary] mid when they rro into the [temporary] 
rest of the pralaya time ; this sort of end of sorrow is not Mokshn. Homo 
say the end of sorrow means moksha, but this is not correet, for moksha 
can only be had by knowinj^ Brahman. 

(2) Or the meaning? may be this : When men not knowiiif^ Brahman 
by means of works become sky-clad, that is renounce everythin^?, then 
sorrow’s end or moksha comes. 

(3) Or the meaniiif? intended may be this r—Wheu men f^o to clothe 
themselves with sky— with nihiJ—then they do not know God. 

The last interpretation does not explain how tho end of sorrow 
comes. The second interpretation supplies tho words by means of works. 
The meaning is that the Self cannot be known by Karmakilnda or works, 
but by JnAnakAneZa which is adopted by renouncing the world. But 
tad4 followed as it is by devam avijii&ya is a groat obstacle to this 
interpretation. 
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is bamt down leaving only the real pare state of the soal^ 
and hugging it^ they knew God Kapila^ the AntaryAmi^ and 
had their sorrowful samsaric state brought to an end. 
God, the Self of all, is the real Owner. Man should regard 
his atman, i,e. himself, also as belonging to God, sar- 
rendering all base ahamkara or egotism. If God draws to 
Himself the jivatman, it may appear as theft in the eyes 
of those who have not yet given up their base egotism, but 
to the knowers it is His Grace, about which it is said that 
the Supreme Self is not to be obtained by teaching, nor 
by intellectual cleverness, nor by being much informed, 
but is to be obtained by him only whom He selects (as 
being fit).* 

The above completes the esoteric explanation of the 
story. If Sagara is the moon and the 60,000 Sagaras the 
stars, is Asauianja also moon meaning ‘ one who shines 
(anj) unevenly (a-sam),’ as he has his varying phases ? 
That he drowned children seems to be due to a pun upon 
the name by looking upon it as Asumajja, ^one who dips 
asus, lives. ^ The killing looks quite out of place on the 
part of SagaiVs vara^akara or line-continuing son. 
In the MiiliAbhiinita, Gai’igil also is stated to have drowned 
her own seven children^ the seven out of the eight Vasns 
that were horn in her when she married king t^'amtana. 
There must be some hidden meaning in the riddle of what 
may be called Asamafija^s or GaiigiVs /Shmmaratva 
p. 6 a7ite about iSi,s‘umrira'i. AiiKs'unicin or ^ one who has 
light ^ may be either the sun or the moon. I do not know 
what Dilipa means. These three personages are necessary 
for tho purpose of giving the character of Great Grand- 
Son to Bhagiratha, the hero of the story. That character 
is rendered necessary by the very character of the Manes 
as the Fathers, Grand Fathers, and Great Grand Fathers. 

Now about the authorship of the Sankhya system. We 
saw that the iiig-vedic Kapila is the common Object of 
the numbers that meet together around Him, and that 
what is said about Him is a strikingly beautiful description 
* kathsL Up. H. 23; Mund. Up. III. 2, 3. 
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of the rising Sun God. Pondering over it, the people 
of a subsequent period may well have looked upon 
it as Kapila-sankhya, ‘ that which is about Kiipila and 
numbers/ and adopted that name for that aspect 
of religion by which the numbers, the sou/s, should by 
mutual harmony and unity meet in God, their One coinmou 
Object, One Who by universal love has entered into one 
and all. One by realizing Whom the mutual strife of the 
many ceases and makes room for unity — aye should meet 
in God, even as the rays meet in the Sun Kapila, and the 
stars in solar light. The Upauishads say that from God 
all the beings and things have sprung like sparks from fire, 
like rays from the sun, and that they merge in Him again.* 
The jK’handogya and other Upanishads say in the Vam.9a8 
and other places that the First Teacher is Brahman Itself 
or God Brahma, and the authorship of the hymns about 
Vi^?vakarman, Hira? 2 yagarbha, ParameshfM and Purusha 
is attributed to those Gods themselves. So it is no wonder 
that the Kapila saiikhya, which is not the Nirii’vara-sahkhya, 
but the more ancient Se^vara-saiikhya, was attributed to 
God Kapila Himself as the Seer and Teacher of it. Saiikhya 
means also ^relating to grammatical number,^ according to 
Dr. MacdonelPs dictionary. This shows that the root 
meaning of this name is number. Xow what is the sense 
in which sankhyayoga is used in our Upanishad itself when 
saying that God is adhigaraja, approachable or knowable, 
by sankhyayoga ? I think saiikhya there means the group 
of the senses, which in the older works are called Vi.9vodovas 
and Pranas and in the later ones indviya-varga or indriya- 
grama, God is adhigamya by the steadfast yoga, union or 
application of all the senses directed God- ward in the upasana. 
In support of this, 1 would point out how Saiikhya has 
become synonymous with knowledge. In the Kaffea-up. VI. 
10, pan/ca jnanani, five knowledges, mean the five senses. 
In our Upanishad, about man^s bearing Kapila with know- 
ledges (jn&naih), the commentary 0 takes them to mean the 
senses. Thus sankhya = knowledge = senses. 


* Mund-up. XL 1, 1 $ Maitri-ap. VI., 26. 
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The Sdihkfayas spoken of in works like the Bhagavadgita 
and the Pur&7m quoted at p. 106 ante can only be the 
followers of the ancient Se/fvara-sankhya. But in course of 
time a course of reasoning or logic gave rise to the Niri^vara- 
sahkhya School which confined its philosophy to the souls, 
to the ]ohita-5ukla-kWshwa Aja Prakriti that binds them, 
and to the mode of each aouVs attaining its pure state as 
the highest goal; and when this school of the Saiikhyas 
that recognised no God wrote its Sutras, that work also 
was passed ofP as the work of old iitshi Kapila. But how 
can any branch of the Vedantic School recognizing the 
decision arrived at by the author of the Brahma-sutras in 
which the Nirisvara-saiikhya is criticised and condemned 
admit the author of it to be Kapila- Vasudeva? Therefore 
jSankarananda rightly makes a distinction between them. 
The Vafeaspatya, making a distinction between Vasudeva 
Kapila and Agui Kapila, attributes the Sesvara-Sankhya 
to the former and the Niri&*vara-sfmkhya to the latter. In 
either case it is simply a dedication of the authorship. The 
real author of either the one or the other is not known. 



DELUGE, SHIP, FISH, &c. 

MANU AND THE DELUGE, HIS SHIP AND FISH. 

This is a very old story contained in the Satapatha 
Brahmana I. 8, 1,* a translation of which is given in Prof. 
Max Muller’s India ^Vhat can it teach ns, pp. 134 — 137. The 
following is almost its verhatim substance: 

Tn the morning they brought water to Manu for washing, as they 
bring it even now for washing our hands While he was thus washing, 
a fish [raatsyal came into his hands and said, ‘ Keep me, and 1 shall 
save thee from a flood which will come in such and such a year and 
carry away all these creatures. So long as weave small, there is 
much destruction for us, for fish swallows fish. Keep me therefore first 
in a jar. When I outgrow that, dig a hole and keep me in it. When 
I outgrow that, take me to the sea, and I shall then be beyond the 
reach of destruction. When thou hast built a ship, thou shalt 
meditate on me. And when the flood has rison, thou shalt enter into 
the ship, and I will save thee from the flood.* Accordingly Matm 
kept the fish and put him in the sea where he became a large fish 
[Jbasha], In the ycair ff)r<:toId, Manu built the ship, entered into it 
and meditated on the fish, as .*^0011 as the flood ro.se. *rhe Hsh swam 
towards him, and Manu fastened the rope of the ship to the fish's 
horn, and he thus liastened towards the Northern Mountain. The 
fish said, ‘ I have saved thee.' As instructed hy the fish, Mann 
bound the ship to a tree and slid down gradually into the water, 
and therefore this i.s called * the sJopo [avasarpa'Mam] of Manu * on 
the Northern Mountain. All creatures having perished in the flood, 
Manu was left alone. Then Manu went about singing praises 
and toiling, f wishing for off.spririg. And he sacrificed there also 
with a Paka-sacrifice. fie poured clarified butter, thickened milk, 
whey, and curds in the water as a libation. Jn one year a woman 
arose from it. She came forth as if dripping, and clarified butter 
gathered on her step. Mitra and Varu 7 ia came to meet her and 
said to her ‘ Who art thou ? ’ She said, ‘ The daughter of Manu.' 
They rejoined : ‘ Say that thou art ours.’ ‘ No,” she said, * he who 
has begotten me, his I am.’ Then they wished her to be their 
sister, and she half agreed and half did not agree, but went away and 

* The original text will be found in Muir’s Sanskrit 7 *ea>tSf Vol. I., pp, 

181, 182. 

t Sr&myam, toiling in arduous religious rites.”— Muir. 
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camQ to Msna. Manu said to her, ‘ Who art thou P ’ She said : * I am thy 
daughter.’ * How, Lady [Bhagavati] art thou my daughter? ’ he 
asked. She replied : ‘ The libations which thou hast poured into 
the water, clarified butter, thickened milk, whey and curds, by them 
thou hast begotten me. 1 am a benediction [a^i/t]— perform (me) 
this benediction at the sacrifices. If thou perform (me) it at the 
sacrifice, thou wilt be rich in offspring and cattle. And whatever 
blessings [a«i^] thou wilt ask by me, will always accrue to thee.’ 
He therefore performed that benediction in the middle of the 
sacrifice, for the middle of the sacrifice is that which comes between 
the introductory and the final offerings. Then Manu went about 
with her, singing praises and toiling, wishing for offspring. And 
with her he begat that offspring which is called the offspring of 
Manu [Mano^i prajati/^] ; and whatever blessing he asked with her» 
always accrued to him. She is indeed Ida, and whosoever, knowing 
this, goes about (sacrifices) with Ida, begets the same offspring 
which Manu begat, and whatever blessing he asks with her, always 
accrues to him.” 

In the Big-veda the idea that Sacrifice is Ship is 
expressed in many places : 

‘The King (Soma) hath mounted the straightest-going Nau, Ship, 
ofiJita.’ IX. 89, 2. 

Bita means Sacrifice — a meaning which Saya^ia gives to 
this word in many places. 

‘ They who cannot ascend the Ship of Sacrifice (Yajiiiya Nau) 
sink down in desolation, trembling with alarm. ’ — X. -14, ti. 

So, here the Ship is clearly mentioned to be of Sacrifice. 

‘The well-oared Heavenly Ship (Daivi Nau) which lets no waters 
in and which is free from sin, will we ascend ’ — X. 03, 10. 

According to Sa.ya?ia this Ship is metaphorical ex- 
pression for sacrifice ; so says Mr. GriflSfch. The Taitt. 
Sam. I. 5y 11, 5 quotes this verse X. 63, 10, and says ; 

' f lngve ascended this good Ship of hundred oars and hundred 
‘sphyaSj^Vbiofi is free from cracks and is piirayishuu, capable of 
taking (me) bcyond.’ 

Sphya is a Wooden sword used as a sacrificial instrument. 

‘ Make plcasai^t hymns, spin out your songs and praises : build yo 
a Ship equippect with oars for transport. Prepare the implements, 
make all things i^ady, and let Sacrifice, O friends, go forward ’ — Rv. 
X. 101, 2. 

Here also tl^c Ship is explained to bo Sacrifice, In X. 
105, 9, the sailRie Ship of Sacrifice is styled god Indra’s 
own glory, navfHa sva-ya^asam, rendered by Mr. Griffith 
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as the self-bright ship/^ In 1. 14v, 12, the poet asks 
Agni to give him a Ship having innate oars (nity&ritr&m 
n&vam). There also the Ship means Sacrifice. 

* May we ascend the Ship that bears ns safely, whereby we may 
pass beyond all duritas, evils *— Rv. VIII. 42, 3. 

The Aitareya Brahmana * quotes this verse and says 
clearly that the Ship is Sacrifice. 

As thus Sacrifice is metaphorically called Ship and as 
Manu means man, the thinker, the story seems to be a 
parable of the Ship of Sacrifice being the means for man^s 
crossing the sea of his duritas, sins and troubles. The 
Pish that conducts the Ship seems to me to be Agni, the 
symbol of the all-knowing and all-embracing God. The 
spiritual Agni is believed to be present not only in the solar 
light removing darkness from day, but also in the light of 
the moon and in fire or lamplight itself, both representing 
the dual deities Soma and Agni removing darkness from 
night. We have seen how as Antary ami the spiritual 
Agni is the Child of the waters and how for that reason 
the porpoise fish Siflfumara was selected as a metaphor for 
him (pp. 5 and 6 ante). For the same reason the large fish 
Jhasha is selected here to represent Him Whose delight 
consists in universal love.t The reason why this Pish is 
horned may be due to Agni being described as having four 
horns in Rv. IV. 58, 3, a verso which is repeated daily in 
Agni- worship. In the Vedas Agni is also described as the 
Stag, which of course is horned. 


* Dr. Haug’s Book II., p. 32. 

t Matsya, the fish, is derived from mad to delight or bo 
This name may have arisen by fancying the fish to be very mu'^ ‘ , v 

• 1.1 -i.!. T uo. U X • ^ '^dh delighted, 

moving nimbly with a light heart, in their own element, Wj Therefore 

while in the vixdhi sense matsya is fish, the word in it ^ genge 

wonld be a fit metaphorical name for either Agni > ® 

the Soma drink or the delightfni Soma himself. 
may be compared with matsara, which in the Big Veda ^ 

18, 8) is one of the names of tho Soma beverage. The 


.€ (for instance, IX. 
^ seer of Rv. VIII* 


67 is stated to have been either Matsya, son of Sa-mada. ^ 

.k. rpu. or M^nya, son ot 


the gods Mitra and Varnna. The former name means th, 


^’‘e Fish. It appears 


to me that this name for the poet of the hymn has beer ® i ir ^ verse 
11 of It in which he prays to Aditi thus ; “ Save us in ^ ^ ghfidlow 
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Accordiag to the Vi«vakarina-Suktas of the 22ig Veda, 
X. 81 and 82, Vi^vakarma created the universe by per- 
forming a sacrifice, in which, wishing Himself to grow 
(v&vridhana/i), He put Himself as an oblation into the Fire, 
and thus sacrificing Himself, He became the universe by 
entering into all creatures (avaran avivesa). In the Essay 
on Creation in the first volume, I have explained this 
Sacrifice of VisvakarmA, in detail, and tried to show that 
His growth and entering (into all) are ideas which can be 
traced from the iiig-veda down to the Upanishads, and 
our story whose Fish is small and yet grows into the biggest 
one seems to be another link in the same chain, higher than 
the Upanishads, but dealing with the same Deity whom 
they describe as ^ a?ior ardyan mahato mahiyan/ 

The dualism of the selfish world makes men as so many 
small, limited, mutually antagonistic entities, swallowing 
one another under the principle of might is right. This is 
indicated by the saying that the smaller fiish are swallowed 
by the larger oues. Therefore in order to put an end to 
the strife of selfishness, man must regard all creatures as 
himself. By doing so, instead of swallowing them, he him- 
self becomes them all for the purpose of his universal love. 
In order to be able to become so, he must cultivate, that is 
reali/.e, the Supreme Self. So the water that is brought to 
Manu seems to be the water of knowledge. In it the 
Superenie Self is found as a small fish, but growing gra- 
dually in the realm of the heart according as man’s soul 
expands in love until his love becomes universal. The vast 
Fish that is thus cultivated and realised is able to conduct 

from the foo, thou mother of stroug boub : Let no one of our seed be 
harmed.” It is the fish that is in depth and shallow. Of course the poet 
has used figurative language. But taking him by the sense of his prayer, 
he was, I think, named the Fiah figuratively. That the root meaning of 
matsya is connected with exhilaration is indicated by the patronymic Sa- 
mada. The other name Mfl-nya is the alias of Agastya whom in the first 
volume I have identified with the e.xhilarating Soma, called Muna or MAnya 
by being measured out in the cup when being offered to tlio gods. Thus 
whoever the poet was is not known, but coining a name from the hymn 
itself the authorship seems to be dedicated to the Deity Soma, just as 
the Vi^vakarma and other Bffktas are attributed to the Deities themselves. 
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the Ship of Sacrifice across the sea of the duritas of the 
selfish world of strife. 

If thus the esoteric meaning of Manuks Ship is Sacrifice, 
it is perfectly intelligible how the story, emerging from 
esotery into plain language, exhibits Manu as having per- 
formed a sacrifice with great religious ardour and got a 
wonderful daughter who calls herself Benediction or Bless- 
ing, and who is Iri/i. Idii means libation, prayer, goddess of 
devotion. She may represent here the blessedness of mind- 
born Sraddha, Faith. She is thus aspiritual Lady. If there 
is any doubt about her being so, it is removed by the para- 
dox of Manuks begetting offspring with her who is his own 
daughter. This is in imitation of the more ancient story 
about Prajapati^s love of his own daughter explained in 
the first volume — a story which is alluded to even in the 
JSig-veda. If her spiritual nature is granted, the prajati 
or offspring that is obtained from her can only be construed 
in a spiritual sense, and I would take it to signify the 
spiritual prajati, birth or regeneration, which in other words 
is the spiritual fatherhood of man which consists in the over- 
flow of himself as that love by which he loves all creatures as 
himself or as his children. It should not be supposed that 
what Manu did is ti miracle of the good old davs not possi- 
ble to be achieved by any other. The story concludes by 
clearly saying that anybody may do as Manu did and get 
the same offspring. 

The story found in the Mahabharata about Mhuu and 
his Ship, which will be referred to further on, says that the 
Fish was an incarnation of Brahma. The more popular idea 
is that the Fish was an incarnation of Vishnu. This must 
be due to the oft-repeated Vedic idea that Vish?iu is Sacrifice 
(Yajno vai Vishnu/*,), and Sacrifice and Agni cannot be sepa- 
rated : both are one, the former being sometimes depicted 
as Father and the latter as Son, the Father Himself as Son. 

Thus the story teaches a religious lesson, but it has a 
poetical feature also by which the phenomena of Nature 
are so interpreted as to illustrate that lesson. That feature 
T r.L«n Tinw trv to explain so far as I can guess. 
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The moon is the man Mann in the sky. On the new- 
moon day he gets the conjunctional solar light as the 
sacred water with which to wash himself, and the small 
streak of light that is seen on the lunar globe immediately 
after the now-moon day is the small Fish that is poured 
into his hands. It is solar light reflected, and represents 
the Deity Agni in the sun. It grows according as the moon 
of the bright fortnight waxes and is the means of his over- 
coming the nightly darkness fully on the night of the full- 
moon day. 

This is monthly phenomenon. For a fuller illustration 
of the story, we have to take the year. Commencing it 
from that new-inoon day on which the sun is in conjunc- 
tion with the asterisrn Mrigasiras (the Stages head) of the 
Orion which is the moon^s own asterisrn, the horned 
Fish that is delivered to the moon is the asterisrn 
Mrigasiras itself. That asterisrn gives summer glory 
to the sun, and six months afterwards autumnal glory 
to the moon. As the asterisin must rise heliacally 
and go gradually to the acronycal point, it is fancied that 
it was delivered into the hands of the moon, and he puts it 
more and more into the blue deep sky-sea of the night, 
until it is completely in the night from sunset to sunrise in 
tlie mouth of Mcirga,sirsha. The dark half of the year, 
likened to the time of deluge, having begun, the moon on 
the full-moon-day of that month, knowing the truth of 
Situ or sacrifice with liis complete light, knowledge, gets 
into the Orion-ship of Sacrifice and is conducted safely by 
the Fish, which, rising acronycally, goes gradually towards 
the sun, as if taking the moon day-ward. The deluge is 
at its height when the longest night is reached at the 
winter solstice ; and then the decline of winter comes and 
with it the moon slides down from the northern mountain, 
which may be taken to be the northernmost point which 
the full moon reaches at the winter solstice when the 
sun is in his southernmost point. Sliding from the north- 
ernmost point the full moon's point comes to the equinoc- 
tial line at the end of the year when the sun also comes to 
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that line ; and on the new-moo. day of that Con junction 
the moon offers his light, self, as tiie offering of whey and 
curds, and becomes one with the Sun, the emblem of God. 
Having thus gone through the year and become at last one 
with the Sun and with his own celestial form as the regent 
of the Belt Mrigasiras, the moon should now be looked 
upon as the Orion-blended Sun himself as the Creator, 
having the star Rohiy/i as the celestial daughter, the mother 
of the summer creation ; and the offspring is not only the 
beneficent summer rays, fancied to be in the celestial moon 
Mriga^iras and issued out as soon as the sun comes in con- 
junction with that asterism, but also the stars. 

In Rig-veda I. 45, 1, Agni, the divine priest, is asked to 
worship the Vasus, the Rudras, and the Adityas, the Manu- 
jata jana or the Manu-begotteu group of men who know 
fair rites and pour their blessings down (Ghntaprusham). 
These may either be the rays or tlie stars. 

Prof. Max Muller says : — 

“ When we examine the numerous accounts of a deluge among 
different nations in almost every part of tlie world, we can easily 
perceive that they do not refer to one single historical event, but a 
natural phenomenon repeated every year, namely the deluge or the 
flood of the rainy season or the winter.” — India, MHiat it can tea^ch us, 
p. 138. 

If my interpretation of the verse pura krurasya, &c., 
referred to in Vol. I., pp. 10 and 547, is correct, the Vedic 
people regarded the square of the Orion as the sacrificial 
ground of the Dovas with the moon as its guardian because 
he is the devata of the Stages Head, and the fact that that 
verse is found both in the Krishna and the Sukhi Yajur-veda 
Samhitas shows that they must have inherited the idea from 
more ancient days, from the time of the Ziig-veda itself, if my 
view of the several stories already explained is correct. The 
idea of winter being the time of deluge or destruction and 
summer of creation is so natural as to have occurred to 
several nations of old without one borrowing it from 
another. Sometimes there is simply the poetical descrip- 
tion of the phenomena, but often they are utilized to 
illustrate some moral or religious lessou. The beautiful 
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idea of Sacrifice being a Ship, expressed in so many places 
in the 22ig-veda, could not have been forgotten by the 
jSatapa^^a Brahmana. On the contrary the growth of its 
wonderful Pish and the wonderful daughter of Manu ought 
to make us detect the religious truth concealed in the garb 
of the phenomenal description. 

As the jSig-veda speaks of Vasish^/ia^s Ship and Bhujyu^s 
Ship, I shall deal with them, before going to the Puranic 
stories about the Deluge. 

VASI8Hr//A AND THE SHIP. 

The i2ig-veda VII. 88 speaks of the Ship of Varuwa in 
which Vasish^Aa swings over the waves of the ocean most 
happily. That Ship seems to me to be the same Sacrifice- 
Orion which in the later Brahma?Aa story is, as above 
explained, Manuks Ship. In Vol. I., I have tried to show 
that Vasishi/ia who is the son of the gods Mitra and 
Varuwa, and who springs like lightning from the mind of 
Urvari, the mother Arani wood, and is laid on the lotus by 
the Visvedevas ^Rv. VII. 33), is Agni who is generated by 
attrition, and who is regarded in the Rig-vein as being 
the Priest calling in the gods and sacrificing to them. In 
other words the act of praising the gods and sacrificing to 
them, done by the human priests, is attributed in many 
places to this divine Bishi and Priest. Freely utilizing 
Mr. Griffith’s metrical translation of the Big-vein, I give the 
purport of the hymn VII. 88, the Deity of which is God 
Varuwa, as follows : — 

1. O Yasish^/^a ! present bright and most delightful praise to 
Bounteous Varm/a Who brings (to you) the Worshipful Lofty Bull 
of Thousand- Wealth.* 

2. And then going to His presence I contemplate Varima’s fiery 
face that He, the lord of darkness, f may bring to me the Light that 
is in heaven for my seeing the Beauty (of It). 

3. When Varutta and I ascend the Ship together, when we urge 
It into the midst of the ocean, when we ride over the ridges of the 
waters, (then) we swing in that happy swing indeed. 

* Ball, vrishana, the showerer. Thousand-wealth, aahasramagha, having 
a thousand riches. 

t Lord of darkness, adhipft/i u andha^. 
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4. [For] Sage Varmia placed Vasish^ in the Ship and deftly by 
His greatness made him a Bishi, a praisei or singer, in the happy- 
time-ness* of the days as long as the “ heavens broadened and the 
Dawns were lengthened.” 

Where are those our friendships, when, formerly, we walked 
together without enmity, (and when) O Glorious Varuaa, I entered 
Your Home, the Lofty Mana with thousand doors ? 

6. “ If he Thy true ally hath sinned against Thee, 

Still, Varuiia, he is the friend Thou lovedst. 

Let us not, Living One, as sinners, know thee : 

Give shelter, as a Sage, to him who lauds Thee.” 

7. We abide in these permanent habitations and win favour from 
the lap of Aditi. May Varuna remove the bond from us. “ Preserve 
us. evermore ye gods, with blessings. ”t 

In this hymn I would view Sacrifice-Orion to be variously 
described as the Lofty Bull or Showerer of Thousand- 
Wealth, as the celestial Light, as the Ship, and as Varu^i.a^s 
Home or the Lofty Mana or House of thousand doors. The 
epithet of Mord of darkness^ would indicate Varu?ia to be 
the Moon, t.e., the Deity in the Moon. The Orion has the 
Moon for its regent, and so it belongs to Him. Verse 4 
makes it clear that Vasish//</a was placed in the Ship and 
made happy in summer, when only the dawns or days are 
lengthened. Agni Vasish^/ta is fancied to have gone up to 
the sky in the form of the vernal and summer sun with a 
hymn to Varurita, and to have got into His Ship, Sacrifice- 
Orion, with which the sun comes in conjunction in the 
bright half of the year, and which is the celestial Light, as 
the sun’s summer light is fancied to be stored up in It. 
Therefore It is the Bull or Showerer of a thousand riches. 
Being the sacrificial ground of the Devas in the sky It is 
fancied to be the Lofty Mana with thousand doors. J Mana 
means a dwelling as well as the altar. This Lofty Mana 
may be the same Ma,na of the Devas that is spoken of 
in Rv. V. 27, 23. But summer is followed by winter when 

* Happy >time-nesB, if 1 may so trauslate sndinatva. 

t In the permanent habitations, dhruvasa kshitishu. The bond, pat$a. 

Being in the high starry region, Sacriiico-Orion is emblematic of 
Heaven, the Great Beyond beyond all soon things where there is perpetnal 
summer of bliss. 
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the sun is far detached from Orion and is in hard 
times, as if Varuna withdrew His friendship from 
him. But in the form of Agni, Vasishi/ia abides in 
the permanent habitations, which 1 would take to be the 
sacrificial grounds kept up in all Aryan homes or hamlets, 
winning favour from Aditi, the altar, and praying for the 
return of Varu7ia^s blessing. He does this even like the 
penitent human beings, apparently because, performing the 
sacrificial acts and offering prayers to the gods on their 
behalf, he represents them, and is made to voice forth their 
feelings.* 


BHUJYU AND THE SHIP. 

The iiig-veda speaks of the Ship of the A&'vins in which 
Bhujyu, son of Tugra, finds protection. According to verse 3 
of 1. 116, Bhujyu was left on the sea (udamegha), but the 
Ai'vins carried him in ships which had life, and which moved 
in the air free from contact with water. In the next verse 
the poet varies the description by putting in the place of 
the ships three flying cars in which the Alvins bring Bhujyu 
in three days to the shoi’e of the sea (samudra). In the 
next verse 5, the poet reverts to the idea of ship and says 
that it is a hundred-oared ship that saves Bhujyu in the 
endless, shoreless, supportless sea (anarambha^ie. anasthaue, 
agrabha?'te samudre). In the next verse the poet says that 
the A.svins saved Bhujyu as if, in his distress, he embraced 
a firm tree (vriksha) in the middle of the sea, and as if a 
falling being obtained wings. 

Saya 7 ia says that Bhujyu was sent by his father to conquer 
some enemies who lived in an island, but being shipwrecked 
he praised the Asvins, and was taken into their own 
ships and saved by them. If Bhujyu was a human being, 
the simple fact would be that he encountered rough weather 
in the sea, and attributed the safety of his ship or ships to 

* The poiiitent prayer for help is not iu itself suthcieiit to negative 
Vasishi/ia’s character as Agiii. The Atria find the sun whom bvarbhanu 
had pierced with gloom, and the sun says, lot not the oppressor swallow 
me up and may Atri and king Varuna bo my helpers, iiig-veda V. 40. 

17 
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bis praising' the Asvins, Bat being l of the Rig Vedic 
period, be must have (assuming him to have been a histori- 
cal personage) lived somewhere in the Punjab or the DuAb. 
If BO, it is not probable that he had command over any 
seaboard^ and we are at a loss to know what the island 
was to which he went. In order to find out the Vedic 
poePs meaning, he ought to be taken, I think, at his own 
word. He says that the ship travelled in the sky. 

The Jayadi-homa mantras (Taitt. Sam. III. 4, 7) mentions 
Vajna, Sacrifice, as being Bhujyu who is Supar?ia, the well- 
winged bird, with Dakshi?m, Largess, as his Apsaras nymph* 

The Asvins are the divine doctors, who, having learnt 
the knowledge of Honey from Dadhya/r, are the spiritual 
regenerators of the sacrificer, and their Ship therefore seems 
to be the Sun who is the Agni in the sky, and who as such 
may well have been looked upon as the Ship of Sacrifice. 

I would take Bhujyu of the i?/g-veda to be not a historical 
personage, but the ideal of what every true sacrificer should 
be by having recourse to the At^vins and their Ship of 
Sacrifice for safety and spiritual regeneration. This ideal 
sacrificer may be taken to be illustrated in the moon, the 
flying man in the sky, thus: 

The time of the Alvins is the early dawn symbolical 
of spiritual prabodha, rise. In his career of self-sacrifice 
in the dark-fortnight, the moon Bhujyu sails in the 
sky-sea, becoming day by day thinner and thinner as 
if he is sinking in the sea. But when he is in the last 
stage of sinking he meets the Alvins in the dawn time, 
which phenomenon can only take place in the last part of 
that fortnight. It is sometimes fancied that the moon 
dies on the new-moon-day (vide the concluding part of the 
Aitareya Brahmawa). But here the fancy is that he had 
almost died, but was saved. How ? To answer the 
question, we have to assume a combination of two poetical 
fancies of the new-moon-day phenomenon': (1) that part 
of the sky-sea which the moon has to pass through on that 
day is very high and rough with the flood of the solar 
light fancied as the tumultuous, foaming white waves; (2) 
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having to pass through this rough sea in his sinking state 
in the sky-sea he meets the Alvins ; and their Ship of 
Sacrifice into which they fake him is, I fancy, the San 
himself, whose earliest morning light they are; the Sun 
himself, who also floats in the sky-sea, is as it were the 
Ship, with which the moon comes in conjunction on the new- 
moon-day, and after crossing the rough sea in the Solar 
Ship he is seen risen in the evening sky as the renewed 
moon of the bright-fortnight. 

So much about the monthly phenomenon. But if it is 
thought more likely that Bhujyu^s voyage refers to the 
yearly phenomenon, the winter is the rough sea in which 
the moon, the maker of months, finds himself tossed about. 
At last, at the end of the last dark-foi‘tnight of the last 
lunar month of the Orion period, the moon meets the 
Alvins at the time of the dawn, and takes refuge in the 
Orion-Ship of Sacrifice at a time when it is in conjunction 
with the sun. By thus coming to the end of the last month 
of the year, the ideal sacrificer, the moon, has gone through 
all the sacrificial rites of the year and become himself the 
embodiment of Sacrifice, and let it be fnncied that after the 
completion of this Sacrifice, the moon that is revealed is 
not the mortal moon of The lunar globe, but the perma- 
nent starry inoon as the regent of Orion’s Mrigariras, 
seen risen heliacally, as if boim spiritually from tlie solar 
fire of sacrifice and going up in a celestial form. Accord- 
ing to the Aitareya Brahma/za, the sacrificial fire Agni is 
the womb of the Devas from which the sacrificer is born, 
and gets a celestial state, at the time of his quitting the 
mortal body, in order to be fit to go to heaven. There is 
more propriety in this yearly plienomenon than in the 
monthly one, inasmuch as the moon can be said to com- 
plete his work, not by making one month, but all the 
months of the year, aud as in his case that uew-uioon-day 
is very important on which he isoue with his own constella- 
tion, the Orion, and the vernal sun. 

This theory about Bhujyu Supar7ia being the moon, and 
about the Sun being the Ship of the Alvins into which h^ 
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1*6 taken hy them and protected, was entertained by me 
previous to iny reading Prof. Max Muller’s ContribiUiona 
to the Sciem^e of Mythology. At p. 591 of it, ho takes the 
meaning of the name of Bluijyu to be one who flies, com- 
paring it to a Greek word, and he says : — 

Bbujju, another worshipper, who is supposed to have been rescued 
by the Alvins after his friends had deserted him on the sea, inaj be 
a name of the flying sun. drowned in the sen. If he is called juhita, 
forsaken or drtiwin^, it should be remembered that we have from 
the same root Jnhusha, who is another hero saved by the Alvins. 

Thus Bhujyu is nut a historical personage, and iny 
theory about his being the moon, and the ship the sun 
when in conjunction with Orion, may be taken for what it is 
worth. 

At p. 433 of the same work, in dealing with the mytho- 
logy of the Lots, a branch of the Aryans, Prof. Max Muller 
says that their golden boat that sinks into the western sea 
is the sun. What poetical fancy struck one Aryan people 
may have struck another. When the blue sky is likened 
to the sea, the sun and moon that smoothly glide in it must 
become either wading birds such as the swim, or the boat 
or ship, the one golden, the other of silver.'^ Varying 
the fancy, the sun of the new-moon-day may well bo the 
ship in which the moon, the man in the sky, takes refuge. 

At p. 89 of the same work, Prof. Max Muller says: 
Homer .... does not seem to know of the golden boat, 
in which we are told by others that Helios [the Greek Sun 
god] sailed every night, either round Okeauos or beneath 
the earth from West to East.^’ According to the Rev. E. 

0. Brewer’s dictionary of Phrase and Fable, this golden 
boat is furnished with wings, and Helios rides in it to his 
palace in Colchis every night. This golden boat seems to 
be the magnificent golden hue that surrounds the setting 
sun as if taking him into her room and gliding away in 
the shape of the evening twilight, and the same golden hue 
that appears again in the shape of the dawn delivering the 
sun back to us. 

* In classioal Sanskrit udapa means both the moon and the boat, to 
which the crescent or half moon may well be likened. 
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rnmn/om and the deluge. 

In the MahabhArata Ara7iyaparvan Adh. 187, Rishi 
MArkawdeya narrates to Yndhis^Wra the story of Mann 
and the Deluge in very nearly the same manner as it is in 
the /Satapatha Brahmana. The Fish there is an incarnation 
of Brahmfi,, and king Mann takes into the ship the Seven 
iZ^shis and the seeds of all plants. 

Immediately after Mann and the Deluge, Bishi MAr- 
kandeya describes in Adh. 188 a Deluge in which he 
himself is tossed about without any ship, but finds pro- 
tection in the belly of God Nar&,yana. He says that he 
has seen many Deluges and Creations ; and it is one of 

these deluges that he describes to the following effect : — 

The people of the earth became very sinful. The time for des- 
truction came. The sun scorched the earth with his seven powerful 
rays and drank away all water and moisture; the plants perished; 
the trees died ; a terrible fire reduced everything to ashes. And 
then huge clouds banked up and rained a deluge, making the sea 
rise beyond all bounds. All things, all creatures, perished. Helpless 
I floated on the surging waters, in which at last I saw a Nyagrodha 
tree, in the branches of which there was a cot (pnrynnka) ; and on it 
there was a most beautiful Child (sisu). He had adorned himself 
with iS'rivatSH, and shone indeed as the very Abode of (Lakshrai)Light. 
Seeing ray terror He sjiid to me : ‘ Marka7ideya ! I know you are 
fatigued. Take rest in rne as long as you like.’ So saying He opened 
His mouth, and I entered it. To ray astonishment I saw in His 
belly all the worlds, rivers, mountains, and all sorts of creatures. 
And although 1 travelled in His belly for one hundred and one years, 

I was not able to see its contents fully, and was so much bewildered 
that I called out to Him for help; and then He threw me up. I 
begged him to tell me who He was. He said that he was the Highest 
God Narayaaa, so called in consequence of his abode being nar&h, 
waters,* and that I might take shelter in him until Brahma, the God 
of Creation, should arise from his sleep. Thus 0 Yudhis/Zfcira, 1 saw 
the wonderful NA.rayana, Who is no other but your present relative 
KWslma. 

MA.rkartcZeya is derived from Mrika7idu, What the name 
means I do not know ; but it is plain that he typifies man 
who is tossed about in the sea of Samsara — the troubled 

* Apo niirAh iti purA 8amjfi&-karma kritam inayA | 

Tena N&rftyanopy nkto mama tat tv ayanam sad& || 
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sea of seeing himself and others as . 'ng different discordant 
entities^ and that thus troubled he takes refuge iu tbe 
Supreme Self Purusha, Who, according to the Purusha 
Sukta, is Yajua, Sacrifice. He is represented as Child, 
because He rests in the heart’s womb of puras, bodies or 
creatures. About the ^^ayana posture of Vishnu, I 
have observed in Vol. I., pp. 515, 516, thus : — ‘^This posture 
seems to me to have been invented to symbolize Vishnu’s 
identity with the Mahan Aja Atm&, the Jyotisham Jyoti/i 
(Light of lights), of the Brihadara^iyaka Upanishad IV. 4, 
which speaks of that great Atman as resting in the Sk&sa 
within the heart. The verb used for resting is ^fete. The 
same Upanishad, in II. 5, 18, says about Purusha thus: — 

^ Ayam Purusha/i sarvasu purshu puri«aya/i.’ The Prasna 
Upanishad V. 5 also says that Purusha is purisaya. He 
rests in all bodies. He is therefore outwardly exhibited in the 
^ayana posture in order to suggest that He has comforfahly 
stationed Himself in the hearts of all, His comfort consist- 
ing in His loving all the creatures as Himself.” In old 
Sanskrit the sky and the sea are synonymous ; and we have 
seen that the sea of the story of Sagara (explained in the 
Essay on Ganga) is what the Upauishads call the sky 
in the heart. Therefore, in this story also Marka?ideya 
must be interpreted as having found a way into the dahara 
aka«a of the heart, and seen there the Glorious Antary^mi, 
in Whom the whole universe exists. The author of this 
story must be credited with the knowledge of the Vedic 
story about Manu and the deluge; but, as esoterically 
Manu’s ship is Sacrifice, and as Vish^iu alias Purusha is 
Sacrifice, the author conceals in this Child the Ship of 
Sacrifice. The Infinite Self is the only safe Ship in which 
to take shelter and cross the sea of Samsd.ra. The knower 
looks into the troubled sea of his heart, and there, in his 
steadfast Up&sana, finds the Lovely Child to comfort him 
and keep him quite safe in His own wonderful belly. The 
/Svetllavatara Upanishad II. 8 says that the knower should 
cross the fearful currents of the ( unsubdued) senses and 
mind in Brahmodupa, in Brahman Itself as the Boat. 
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A-bout Vish?iu^8 mark Srlvatsa, I have said in Vol. I, 
p. 539 ; — That mark ia said to be a kind of romAvarta or 
carl of hair found only on the chest of great men^ 
indicating their uncommon greatness. But I think this 
name of Vishnu [iSrivatsalahA;/iana] must have arisen in 
this manner. Vishnu is Yajna, Sacrifice, having the sacred 
fire Agni glowing as /Sri-Vatsa, Son of Light, at the breast 
of Himself as Mother Vedi or Altar.^^ 

This story, in addition to veiling the Vedantic truth as 
above explained, may also be taken as illustrating it by 
phenomenal metaphors thus : Like Manu, Marka?ifteya 
also may be the moon.* He is ship-wrecked in the sky- 
sea of winter ; but when the rough sea is at its height at 
the time of the winter solstice, the moon finds succour in 
the sun as ship on that new-moon-day on which the sun is 
in conjunction with, or very near to, the Vish/m star ^?ra- 
va7^a ; and taking the whole of the six months of the 
Uttar ay a7ia as the day half of the year, the moon resides 
in the sun^s belly or day, and enjoys the glory of the 
Uttarayana sun, who is an emblem of the Infinite Supreme 
Self, in Whose womb the whole universe rests, and Who 
rests in the heart’s womb of the kuower. 


THE FISH VI8H/I/U, VEDASRUTI AND THE DAITYA8 80MAKA, 
<$ANKHA, HAYAGRrVA, MADHU AND KAITABHA 

I shall now proceed to give certain other Pura?nc ideas 
about the Deluge and Creation : — 

(1) The Bbagavata-pura?m YIIl. 24 says that a demon named Haya- 
griva, Horse-headed, stole away Veda- <i9ruti, Vedio Knowledge, and 
concealed her in the sea, and that Visit 7iu, taking up the form of a 
fish, dragged the ship of king Satyavrata alias Manu in the deluge, 
killed the demon and restored Veda-Sruti to Brahma to enable him 
to carry on the work of Creation with her. 

(2) In the Ramayaaa IV. d, 5, Sugriva says to Kama that he will 
find out Sita just as the lost Veda-8ruti was found and brought back ; 
and in IV. 17, 60, Vali says to B^ma that he would have brought 
Sitfi, even if she was placed in the sea like the white Asvatari 
(svetAm aavatarim iva). The commentator takes /Svetaffvatari to be 

* Can Mrtkandn mean the bruising and squeezing of the Soma plant, 
and M&rkandeya the juice Soma ? 
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identical with Veda-3ruti, and says that there is a PurAwio story 
that two demons Madhu and Kai^abha stole away and concealed 
Veda-Sruii in P&tala, the nether world, and that Vishnu entered it 
and becoming Hajagriva killed the two demons and brought Veda- 
3ruti back. Thus, whereas according to the Bhagavata the robber 
is Horse-headed, here his killer also is Horse-headed. 

(3) According to a popular version which has entered into old 
Kanarese poetry and songs, and for which there must be the authority 
of some Purana, the Danava who robbed Yeda-iSruti was Somaka. 
Vishnu killed him and brought her buck. 

(4) I understand that the Karbika Mahatmya, adh. 3, occurring 
in the Padma Purana is to the following effect : 

There was an Asura named iSuhkha, the son of Samudra, sea. 
He conquered the Devas, who therefore ran away and hid them- 
selves in the caves of Mount Meru. He also stole away the Vedas 
which were the power of the Devas. Afraid of the Asura, the 
stolen Vedic mantras relating to the performance of sacrifices 
entered the water of the sea, and iSfankha also entered it in search 
of them, but was unable to find them as they became diffused in the 
water. Then Brahma went to Vaikun^ha with the Devas and 
awoke Vishnu by music on the latter part of the night of the 11th 
day of the Bright Fortnight of the month Kartika. Vishnu said : 

^ Let the Vedas stolen by Sankha, the son of the sea, remain in water 
till 1 kill him. Henceforth htt the Vedas accompanied by the (sacrifi- 
cial} mantras take rest in water in the month of Kartika.’ 8o say- 
ing, Vishnu became a small fish (saphari) and fell from the sky into 
the palms of Kasyapa in the Vindhya mountains. Ka«yapa pub the 
fish into the water of his jug, then into a well, then into a tank, and 
then into the sea as the fish grew bigger and bigger. When put 
into the sea, the fish Vishnu killed 6^ankba and^ keeping him in his 
hands, came to the Badari forest. Then he stood at Prayaga, and 
told the JUishiB to search for the diffused Vedas in the water. They 
did so, and each of them became the ii^i^shi or the seer of so much of 
the Vedas as he was able to find out. With the Vedas thus found, 
Brahma performed a horse sacrifice at Prayaga. 

(5) The Harivamsa, adh. 53, says : — 

Two Asuras were born from Vishnu’s ears. One of them was 
mndu, soft, and the other kathiuB,, hard, and so Brahma named the 
former Madhu and the latter Kai^ubha. They became powerful and 
wanted to conquer the deluged world. Then Brahm^ hid himself 
in the lotus of Vishnu’s navel, and both Vishnu and Brahmit slept 
for many years. The two Asuras came to where they were. 
Brahma roused Vishftu, who fought with them for thousands of 
years. Pleased with the valour of Vishnu, they said : ' Conquer us 
is no water. Killed by you we will become your sons, 
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for it has been ordained tbac we are to be the sons of him who 
kills ns in battle/’ Then Vishnn killed them by squeezing them 
with bis hands into one lump and pat it into the water, which 
then subsided ; and as the earth was saturated with the medas, fat, 
of the demons, she came to be called \fedini. 

(6) In the Mabd^bharata Santiparvan 348 (in the N&rd>yantya 
CTpakhyana), Madhu and Kaitabha are stated to have been created 
by Vishnu as two drops; one became soft and the other hard; 
one was of tamas quality and the other of rajas quality; they 
carried away all the Vedas and hid them in the Rasa ; Vishnu became 
Hayasiras, killed the two Asuras, and restored the Vedas to Brahma 
to enable him to carry on the work of Creation. 

In these stories several separate ideas appear to be 
gathered and mixed up together, and the Vishnu they are 
dealing with should be found phenomenally not only in the 
Orion- Sacrifice, but in the asterism Sroiia or Sravana, the 
Bar, the regent of which is Vish?iu, and also in the sun. 

Taking the summer light as the metaphor for Veda-Sruti, 
Vedic knowledge, the Star Rohini is the embodiment of 
that light, for when the sun comes in conjunction with her, 
j he gets his strong summer light as if he found it in her. 
Similarly, when six months afterwards the full moon comes 
in conjunction with her, he shines with his autumnal glory 
as if he found it in her. 

The Ear asterism <Sro?ia or the one next to it, iSVavish^/ia, 
may also be taken tobe the Veda-Srufci of the story. When the 
snn comes to that asterism in the month of Magha, the 
UttarayaviH, the period for performing sacrifices in which 
the Vedic Mantras are utilized, commences. But the full 
moon of the month of S'rava?2a takes Srona to the night. 

Thus the two celestial knowers, sun and moon, obtain 
Veda-Sruti alternately as their Knowledge. 

The name of the robber Somaka clearly betrays him to be 
the moon Soma. The moon is called Abja, ^ born in water/ 
which also means the couch shell ; and the Purfi»«ic idea is 
that the moon was born from the sea when it was churned 
for the nectar. So the robber fi^ankha, the conch, is the moon 
in disguise. The moon is poetically the conch born in the 
blue sky-sea. The robber^s name Hayagriva also points to 
the moon, for we saw in connection with Bishi Dadhifti^s 
18 
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Madhu-vidyS, (Vol. I., pp. 330— ''4) that the Horse-head is 
Mrigaairas, the Orion^s Belt, and as that asterism belongs 
to the moon he is Horse-headed. This indicates that the 
so-called robber is the knower of Madhuvidya, and therefore 
he possesses himself of Elohini, the star of knowledge. The 
snn Vishnu also in his turn comes in conjunction with the 
Belt, and thereby becomes Horse-headed or the knower of 
Madhu-vidya, and regains the star of knowledge which 
is near the Belt, 

Brahm^, the Creator, is phenomenally the summer sun, 
born from the navel of the Orion Sacrifice-Visbnu, with 
the star Rohini as Vidya given to him. Varyipg the fancy, 
the same sun becomes Orion Vish?iu^s brilliant £akra 
weapon, while the moon is His Sankha, conch ; and wherever 
Vishnu is depicted in black or blue colour, the beneficent rain 
cloud and the infinite blue sky seem to be used as metaphors 
for Him. The sun and moon are the ITakra and ^'ankha of 
Sky. The saying that Vishnu sleeps till the month of Kartika 
refers to his solar aspect. In the four months of the jSatur- 
masya, viz., Ash&d/ia, Sravana, Bhadrapada, and A,9vina, the 
rain clouds hide the sun, and so it is fancied Vishnu sleeps 
in those mouths. As among the twelve Adityas Vish7iu is 
counted as the twelfth, the twelfth day of the fortnight is 
dedicated to Him ; and His rise is celebrated on the 12th 
day of the bright fortnight of K&rtika. Tlie rains being 
then over, Vishnu gets up to do battle with the powers of 
darkness, and ultimately gains victory when the spring 
comes. Our ancient kings used to set out on expeditions of 
conquest at the end of the rainy season. 

As regards the twin A suras Madhu and Kai^abha of the 
Harivam^a story, the fact that they become the sons of 
their killer is a riddle. Madhu, the Sweet, is one of the 
names of Soma, who is suta, pressed, and suta means also 
son. The pressing of the Soma plant is his mythical des- 
truction. Without this act he cannot become suta. So, if 
one son is Soma, the other son, his twin brother, can only be 
Agni, who, by the fact of being generated by attrition by the 
sacrificer, is well known as j&ta or suj&ta, son, in the 
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iZ^gveda ; and both the churned fire and the pressed Soma are 
the two sons of the sacrificer sacrificed by him as immortal 
oblations (Vol. I., p. 28). The story that Vishnu killed 
these two sons would therefore appear to be a riddle 
meaning simply that Vishnu as the Ideal Archetypal 
Sacrificer performed the Jyotish^oma or Soma sacrifice. 

The birth of the twins from the ear may be taken to 
denote that sacrifice is performed after the sun comes to 
Vishnu^s star i8rava?ia, the Bar, which he does in the 
month of Magha which is the beginning of the Uttaraya 7 ia. 

Kai^abha seems to be derived from ki^a-bha. Ki^a-ka 
not only means ki^a, insect, but also hard (vide Wilson^s 
dictionary) ; so that it is evident the word ki/a is at the 
bottom of the myth of Kai^abha being hard. The shining 
power of Agni is in the night. Comparing him to a self- 
shining thing iu the night, he is the firefly which is 
called ki^a-mani (the gem among insects), prabhaki^a, 
jyotir-inga?ia, khadyota, &c. Tlie A/iandogya Upanishad 
A^I. 7, 3 says that fire may bo only khadyota-matra, of the 
size of a firefly, and yet when fed becomes a great tire. 
'I’he churned fire is only a small spark at first. Agni is 
churned out from the hard Aram woods, while Soma is 
pressed out from the soft Soma creeper, and so poetically 
one is hard and the other soft. 

Among the stars the Orion’s Belt is Soma as its regent is 
the moon. As for Agni, there are the Pleiades, the regent 
of which is Agni, and Ardra (one of the corner stars of the 
Orion) and Sirius, both of which have Hudra (one of the 
names of Agni) as their regents. Any of these which are 
all in the neighbourhood of the Belt would represent Agni 
Kai^abha. All these are the most remarkable stars shining 
in the nights of winter. 

The sun, in order to put an end to winter, must hasten 
to these stars, and embrace them by his light, and get bis 
summer vigour from them, and enrich the earth with their 
medas, which may be taken to be the beneficial monsoon 
downpours which come when the sun passes over the 
region of these stars, and which, it is poetically fancied. 
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the sun squeezes out from them ; aad tlien rising beliacally 
as if they are born from the sud, they become his sons, and 
be becomes by them the father of the summer creation. 
Therefore, Visbna^s name Madbusudana, ^tbe killer of 
Madhu/ should be taken to mean that He is the First 
Knower that has set the example of performing the solemn 
Soma Sacrifice. He is the First Soma-yajin or Soma-sut or 
Suta-Soma. The myth of killing arises from crushing and 
pressing the Soma plant. In Vol. I., pp. 102, 103, and 552, 1 
have tried to show that the mritapas or drinkers of the dead 
are the drinkers of the Soma that is beaten and squeezed 
out, and that in the saying that Jiva, the Living, moves by 
the powers of Mnta, the Dead (Ev. 1.164, 30), the Dead 
means the squeezed out Soma. The Taitt. Brahmana III. 

7, 13 contains mantras addressed to Soma by way of asking 
his forgiveness for the hurt caused to him by beating him 
with stones in the preparation of the Soma beverage. The 
Soma-loving Devas must do this mythical killing of Soma. 
They say to Mitra, one of themselves : ^Let us kill King 
Soma,^ and although he says : ' I will not, for I am mitra, 
friend or peaceful, to all,^ they induce him to countenance 
the act, making his Soma-drink a milky one by mixing 
milk in it (Taitt. Sam. VI, 4, 8, 1), Thus even the qualms 
of Mitra’s conscience which arises in etymological justice 
to his name is allayed and the act done. This mythically 
mrita or hata Soma whose emblem is the moon Soma is the 
amWta or immortal drink of self-sacrifice in which the gods 
delight. 

Here I shall indulge in a slight digression about the 
gods dividing the moon and drinking him. Under the 
name of JTandrabh&ga, the Va/raspatya dictionary quotes 
the KMikdf-puraTi^a which says that Kandrabh^ga is a parti- 
cular mountain so named because the Devas divided the 
moon there among themselves and drank him, and that the 
river Jrandrabhd>ga arose from that mountain in this 
manner: — 

The Devas, before drinking the moon, got him to bathe in the 
river Sltft, the water of which, by coming in contact with the moon, 
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became amrita, nectar, and flowed into a kd.84ra, tank, called 
BWfaallohita. The god Brahm4 came and saw it, and by reason of 
bia seeing it, a beautiful maiden came into being springing up from 
it and was named Kandrabbaga [because she was formed from tbe 
nectarian hbaga or particles of tbe moon, one of whose names is 
Amr^tAmsa or Sadbamsa]. Bat as the mountain obstructed tbe 
flow of this nectarian water, the moon broke it asunder in the 
western side and made a way for the water to flow on as the river 
Zandrabhaga. 

A river whose water is very cool and clear may well be 
called JEandrabhaga, as if she is the cool, nectarian bhaga or 
essence of the moon. This very name drives poetry to seek her 
source in the sky where the moon is. The source of a river 
is in most cases a mountain, and the compound word £andra- 
bhd>ga admits of being construed either as ^ where the moon 
was divided,^ or ^ that which the moon divided asunder,^ or 
^ that which is the bhaga or division of the moon ’ ; and so 
the story has managed to illustrate all these meanings. 
As the moon is in the sky, let us look up at the sky and take 
the Milky Way near the Orion to be the mountain where the 
gods drink him on that new-moon-day on which the sun is in 
coniunctiou with the Orion. Likening the square of the 
Orion to a field, the Belt in the middle of it is the furrow 
Sita. Under another fancy the same Belt is the Sita river, 
because, being straight like an arrow, it can be likened to a 
river. There is the Vedic idea that the Belt is an arrow 
discharged by Sirius Rudra. fi'ara means not only arrow but 
water. On the new-moon-day in question the Belt river is 
full of bright water in the form of the conjunctional solar 
light, and the moon dissolves in it his nectarian beams by 
bathing, submerging himself, in it, like a sacrifice!* who at 
the completion of the sacrifice undergoes the Avabh^’itha 
ablution. At that time the sun as Brahma, the High Priest, 
is looking on ; and soon the reddish star Rohim rises 
heliacally as the beautiful maiden, as if she is the river- 
nymph form of the Belt-river Sit&. As already stated, the 
star Robi?^i represents Veda-/S^ruti or Knowledge Brahma- 
vidya. And all this poetry seems to be intended to indicate 
that the man who performs his bodily ablution in our river 
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KBiUdvAhhkgk must have an eye upon the mind-cleansing 
spiritual river Brahma-vidya who teaches him real self- 
sacrifice, the lesson of the moon who on new-moon-day 
becomes one with the sun, the emblem of Brahman. All 
knotty points in the head or heart that may obstruct the 
free flow of the universal love of that immortal river must 
be cut asunder. 

VedantA.fca.rya, in his commentary on verse 13 of Yarauna- 
fcarya^s Vishrm-stotra says that Madhu and Kai^abha, the 
robbers of Veda-iSruti, represent the rajas and taraas 
qualities^ as indeed the story (6) quoted above says. When 
a riddie-iike story pregunut with a virodbabb&sa or paradox 
is launched into the world, subsequent poets are at liberty 
to utilize it in illustration of any lesson they may wish to 
teach. But the original significance of Madhu and Kailabba 
appears to me to be Soma and Agni. If the object of the 
Soma-sacrilice or any other ritual is to establish spirituality 
in man and make him to be always above the rajas and 
tamas qualities, then to one who has no means to perform 
the ritual, or who does not think much of rituals, the 
killing of rajas and tamas is tantamount to the churning of 
the sacred fire and the pressing of the Soma juice. 

LAmA, SON OF MADHU. 

The Uttarakawda of the Ramaya?ia speaks of a Madhu 
who was a righteous being, son of a woman named Lola. 

He built the town of Madhurfi., and left in it Rudra^s Sala 
weapon which he had obtained by his merit. But Madhu^s 
son Lavana became a bad being and was killed by R&ma^s 
brother Satrughna by means of a weapon which Vish?iu 
had used in killing the twins Madhu and Kai^abha. The 
allusion to Madhu and Kai^abha shows that this story arose 
subsequent to the older one in which there is the paradox 
of Madhu, though meaning the Sweet, being killed. As 
if to do verbal justice to Madhu, this story invents a 
Madhu who is good, and makes his son Lavana, the Salt, 
fit to be killed outwardly. But as l&vanya, loveliness, is 
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derived from lavaTia, here also the samh&ra or killing 
seems to be a riddle to be solved by taking the other sense 
of samh&ra, collectings obtaining, the loveliness of the 
Soma sacrifice Madhu, so that the samharta is really the 
aharta of the sacrifice, by performing which one becomes 
Satrughna, the killer of the (internal) enemies. Madhn^s 
mother Lola, meaning one who swings or flashes to and 
fro, is one of the names of lightning, so that it is evident 
the poet likens Madhu to the sweet downpour, fancied to 
be the son of lightning or thunder, and one of the names 
of fresh, sweet water is amritam, nectar, literally immorta- 
lity, evidently because rain water comes from the sky, 
where the immortal Devas are, and because without rain 
water many things would die. Bat our sfcory cannot mean 
simply the lightning and rain water. These must be taken 
as metaphors, the one for Daivi Yak, Heavenly Knowledge 
Madhu-vidya, and the other for the Juice of Knowledge, 
the Ananda Rasa of the Taitt. TJpanishad, the Self of 
universal love and munificence Who is even like the heavenly 
downpour. The Orion, the place of the celestial Soma, the 
King of liquids, is the heavenly town Madhura (vide p. 3 " 
ante, also p. 55 about the Sakti weapon). 

ff/SYm/m AND THE SHIP. 

About this Rishi the Mahabharata Ara?iya-parvan 
110 — 1 13 is to the following effect : — 

He was born in a strange manner. When his father Yibhan^ka 
was performing tapae, austerity, standing in a river, his retas [of 
Mind] overflowed by seeing the Apsaras nymph Urvasi and was taken 
by a female deer that was drinking water lower down. In due time 
this deer gave birth to Bisyasringaf so named because in consequence 
of his birth from a deer he had the horn of a Bisya stag on his 
head. The deer had been a Devakanya or Divine Virgin before, to 
which form she reverted after giving birth to Bisyaaringa. His 
father brought him up in his lonely Asrama free from all inter- 
course with the outer world and made him a steadfast Brahma- 
i^rin, bachelor devoted to Brahman. 

At that time king Komap&da, friend of king Dasaratha, was reign- 
ing in the Anga country. The Brahmans forsook him because he 
became untrue to them in some affair. Indra therefore did not 
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shower raiu in his country. A Brabtu^ .. told him that rain would 
come if he should bring Ersyaarihga, the best of BrahrnaA;arins, 
into his country. The king ordered V'e^yas, dancing girls, to bring 
him. An old dancing girl started with her most beautiful daughter 
and other girls in a ship called Navyasrama, because a beautiful 
Asrama, hermitage, containing all kinds of trees was formed on the 
ship. Sailing on the river to the Etshi’s hermitage, the old woman 
sent her daughter to i2/dya«r/hga, who took her to be a Tft-pasa, 
hermit, and rose to prostrate before her. But she forbade him. She 
enchanted him by her beauty and conversation, and gave him sweet 
victuals and delicious drinks, by drinking which he felt as if every- 
thing turned. She then went back to the ship. His father who 
hod gone out came back and observed a great change in the mind of 
his son, who, when questioned, said that a young Brahmafearin had 
given him sweet things to eat. The father said that some Rakshasa 
might be lurking in the disguise of a Brahma/carin, and he searched 
all about his hermitage for three days, but finding no Rakshasa he 
went out to gather fruits according to the custom known as 
sr^vana (aramaria ?) vidhi. 

The dancing girl took that opportunity and came again and so 
enchanted the youth that he went to see his friend’s N&vy^srama. 
As soon as he set foot upon it, it set sail noiselessly to the king’s 
town, and as soon as he was brought there, rain came in torrents and 
removed the famine. 

The king married his daughter /Santa to Risyfisrihgu. Simtii 
was such a devoted wife to him as Rohini (A.ldebaran) to Soma 
(moon) in the sky, as Arundhati to Vasish/Zm, as Lopamudra to 
Agastya, as SM to Indra, and as NAlayani-lndrasena to Mudgaln. 

This story is more artistic thau the story found in 
the Hamaya/ta, I. 9 — 11, which says nothing about the 
Navyasrama, but simply says that as soon as the Bmhi 
youth liuysisrihgQ, was dexterously brought in to the 
Ahga country, rain came, and the king married /Santa to 
him. The Ramayana makes the youth offer the 

*^rghya, p&dya and fruits to the dancing girls, called there 
ga^dk&s and varamukbydrS. 

I take liishi Vibhandaka to be Prajapati. The Taitt. 
Samhiti I. 7, 5, 1 says that the loka^ world, of Prajapati 
is called Vibh&n, brilliant.* It seems to mean the whole 
universe shining with so many celestial orbs in the sky. 

* Bhafta Bh^skara explains:— Ayam loko maimshya-lokaZi sflryAdibhir 
vivid ham bh&titi vibhdn. 



DELUGE, SHIP, PISH, Ac. 


145 


The Pardinic idea is that the universe is Brahm^nda, the 
egg of Brahma alias Praj&pati. VibhAndaka may be 
taken to mean ^ he who has the shining egg, the universe/ 
His son born at the sight of Urva^i, the Arani wood, can 
only be Agni. The same Urva^i as representing VidyA 
seems to be next exhibited as the Divine Damsel. Her 
being the female deer indicates that our story wishes it to 
be understood that she is identical with the female Rohit 
deer, the consort of PrajApati who is the Ttisya Stag of the 
Vedic story {vide Vol. 1., p. 478). The Betas borne by her 
is the holy Betas of Mind, whose history, as traced in the 
Essay on Creation in the first volume, has to my mind 
shown It to be the Son Agni as the symbol of the Self that 
resides in the hearths womb of all creatures. Agni is 
sringin, horned, because in the verse, Rv. IV. 58, 3, uttered 
daily by the Agnihotrins he is said to have four horns. 

King Romapada means one whose feet are hairy, shaggy. 
This name may have been coined in imitation of King 
KalmAshap/ida, one whose feet are black ; but as pAda 
alias k&ram means one^s walk or conduct in life, and as 
kalmAsha means also /ntra, beautiful, I have tried to show 
in Vol. I., pp. 548 and 549, that Kalraashapada would mean 
one who is kapuyaA;ara?ia so long as his conduct in life is 
black or sinful, but nunaniya&araua when his conduct 
becomes beautiful and lovely. Similarly, as roma, hair, is 
black at first, but becomes white in old age, I would take 
Romapada to signity the jivatman or human soul, sinful 
in conduct at first, but pure afterwards when jnanavardhi- 
kya or knowledge-old-age is attained. In Sanskrit, roma, 
hair, is synonymous with afigaja, body-born, which again 
is synonymous with kama, desire. Desire is either black 
or white according as man is sinful or righteous. Desire 
is called angaja because it is born in one^s own body or, in 
other words, in one^s own mind, and therefore, it is also 
called manasija, born in mind. I have already explained 
in the Essay on Kumara, p. 77 ante, what the esoteric 
meaning is of the Anga country where K&ma, Desire, 
became Ananga, bodiless. Desire has no corporeal body. 

19 
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Being mind-born, oi* dwelling L nnd, its body is mind 
itself. I would therefore take KingRomapada's Ahga country 
to be his mind. There is famine in it so long as he indulges 
in selfish desires and deeds — so long as he does not bring in 
and seat within his heart the universal Son of Sacrifice. So, 
repenting his bad life, he builds the ship, which, as explained 
in respect of Manuks ship, represents sacrifice. The bewitch- 
ing dancing girls may be taken to be all the good qualities, 
the common women of all knowers, and at their head is the 
most bewitching girl, Vidy?i. Manning the ship with these 
girls, he asks them to win the sinless, guileless, pure Self, 
the Son-God, Whose Love is spiritual and not sexual, and 
Who therefore looks upon the girl as a Brahjnafearin youth 
like himself. And as soon as this glorious Brahmafcarin 
Boy is brought in, the mind or heart gets the downpour of 
spiritual bliss, and the enraptured knower at once weds 
Him to his daughter SautS., Peace of mind. 

Phenomenally, Vibhaiidaka^s son seems to be the sun, who 
is the Agui in the sky. He is born as the summer sun when 
he passes under the Prajapatyastar Rohim, who, in the Vedic 
story of the RtVya form of Prajapiiti, figures us the female 
deer called Robit. Roinapada is tlie moon. His country 
is the region of North, for the North is called S:iumya-dik, 
the moon Soma^s region — an idea derived from the Br7hada- 
ra?iyaka Upauissbad 111., 9, 20 — 24, where the Hast is 
dedicated to the sun, the South to Yama, the West to 
Varu7^a, and the North to Soma, who is established in the 
DikshS» vow, which is established in Satya, truth. In winter 
there is drought and distress in the North. The Orion, 
whose devatSi is the moon, is the moon^s ship of sacrifice. 
The same star Rohmi who figured as the female deer is 
the most beautiful of the moon’s women who are the 
asterisms among whom she represents Vidya. Immedi- 
ately after the / t^ZZ moon of MS»rgarfrsha (about November), 
the progress of the acronycally risen Orion-Ship of sacri- 
fice towards the sun commences; and as in the apparent 
diurnal rotation of the celestial globe the star Rohini, 
which is situated immediately to the westeren side of the 
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Orion, gives the appearance of her conducting or rowing 
the Orion-Ship in the sky-river way of the ecliptic, and as 
the summer sun has to meet her first before going to the 
next asterism of Orion, the fancy is as though, immediately 
after the full moon of Marga6ir8ha, the moon sends the 
beautiful woman Rohi?ii and the Orion-Ship to go to the 
sun. She goes accordingly, and finishing the journey in 
six months (which is the time between her acronycal rise 
and solar conjunction), she enchants the sun, takes him into 
the Orion-Ship, and lands him in the north, the region of 
the moon, the region in which the sun would be in summer, 
with the result that the summer downpours come to us in 
India. Santa, the daughter married to the summer sun, is 
the personification of the North itself, as the Taitt. Brah- 
ma?ia, II., 1, 3, 5, says about the North that she is the Santa 
or Peaceful region of gods and men.* Thus the North is 
/Santa, and being Saumya, she isthe daughter of King Soma. 
Wedded to her, the summer sun is in the height of his 
glory. Thus should man bring the Self home and make 
Him shine in the sky of his heart like the summer sun, and 
wed Him to the Peace of his mind. The Self is always in 
the deep depth of the heart, but can only be seen and 
realized by leading a life of self-sacrifice and righteousness. 

SAUBHARI AND THE FISH. 

The Vish;iu-pura7ia lA^. 2 says to this effect ; — 

King MafJidhatA, had fifty beautiful daughters. At that time 
there was a 7^/shi named Saubhari, a Bahvrifca. To perform tapas 
or deep contemplation of Brahman (without any disturbance from 
the noisy world) he immersed himself in water for twelve years. 

But there in the water he saw a huge Fish, the Chief of Fish, named 
Sam-raada, who was most fondly surrounded and loved by a large 
number of sons and daughters and their children, and who loved 
them most fondly ; he was such a happy grand-father. 

Seeing the extreme felicity of this huge Fish, the lUshi thought 
that he too should marry and become a father of many children. 
So he got up from the water, went to King Ma9ndhat&, and asked 
him to give any one of his daughters in marriage t o him. He 

* BshA vai DevamannshyAti&m ^AntA. dik.” 
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was a very old, worn oat Bdshi ; bat fearing that he might carse 
him if a direct denial was givc^. he king said: * Oar family 
oastora is that the bridegroom is fixed apon by the choice of the 
bride herself.’ The Bishi thought that the king was devising a 
denial in the hope that his daughters would surely reject him, but he 
said : ‘ If that is the custom here, let me be shown to your daughters.’ 
The king felt compelled to tell the varshavara or varshadhara, the 
eunuch or old roan of the female apartments to show the Biehi to 
the princesses, and in doing so the eunuch took care to tell them 
that they were free to select him or not. But the Bishi revealed 
such a beautiful form (visible only) to them that they all vied with 
one another to marry him, each saying to the other: ‘Sister, my 
eyes caught him earlier than your’s, and he must belong to me.’ To 
settle the point their father was called in, but seeing that they were 
all really anxious to marry the 22ishi, and that it was impossible to 
decide in favour of any one, he married them all to him. 

The Bishi took them all to his asrama cottage, and sending for an 
architect like the divine architect Yisvakarman, he got fifty splendid 
mansions, at the rate of one for each of the wives, constructed and 
furnished and provided with all comforts. 

Some time afterwards the king went there to see whether his 
daughters were happy or otherwise. Ho first entered one mansion, 
and was told by his daughter there : ‘ 1 am most happy for myself, 
but who can forget one’s own birthplace (parental house where we 
sisters were happy together) P My only cause for sorrow is that my 
sisters are not happy, for my husband is always in my house.’ He 
then went to the other mansions one after another, and getting the 
same reply from his other daughters, he was most agreeably sur- 
prised, and meeting the Bishi alone applauded his vibhuti-vilasitam 
or wondrous manifestation of his manifoldness, the fruit of his 
great tapas. Spending a few days with him, the king went back. 

In course of time the Bishi had one hundred and fifty sons, and 
felt himself very happy by the spread of his love over them, and 
went on spending the days, longing for one happy event after 
another as time went on — saying to himself ; ' Will these darlings 
grow and walk on their legs like so many baby-elephants P Will 
they become youths P Will I see them married P Will they get 
children P Will I see these sons accompanied by their sons P ’ and 
so on. 

At last he came to the conclusion that there was no end to this 
sort of longing, and that his association with the Fish, the friend of 
his water-home days, had smashed his samd.dhi (contemplation of 
Brahman). Ah ! What a multiplication there had been, one 
into BO many and each of them potential of such multiplication 
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aA infinitum through his descendants ! So leaving his home and 
sons, he retired to the forest with his wives and lived there by 
the Yaikhanasa mode of life. And then placing his sacred fire spiri- 
toally in himself (atmasamkropar^a), he became a Bhiksha, surrender- 
ing (the fruit of) all acts to the Supreme Self Vishnu, and obtained 
Vishnu’s eternal, infinite padam, place or state. This is the story 
about association with the daughters of Mantdhata. And whoever 
narrates, hears, or copies it or minds it will never fall into bad ways 
— will never have mamatva or mine-ness in things that are heya, 
bad and should be given up. 

The Bhagavata-pura7ia also (IX. 6) briefly narrates this 
story, saying that it was in the Yamuna river that Saubhari 
immersed himself, and that the number of his cbildrea was 
five thousand (at the rate of ten from each of the fifty 
wives) . 

The patent moral of this wonderful story recommends 
samuyasa, asceticism, the giving up of all worldly desires 
and connections, and the steadfast samadhi or the placing 
of mind on Brahman. A calm place free from the dis- 
turbance of the noisy world is a help to samadhi, but the 
true place for it must be found in mind itself, for if mind 
is not steady, even the noiseless dumb world of the fish* 
in the bosom of deep water is made by it to present an 
enticing figure. 

But it appears to me that like many Pura7HC stories this 
story is a double-edged weapon, with one edge of it quite 
bluntly plain, but the other sharp to enable the enquirer 
to cut deep through the flesh into the core and find out 
the hidden meaning. 

In his huge Fish, the author of the story has, I think, 
concealed the same huge Fish which conducted Manuks 
Ship of Sacrifice and saved him, and which I have taken 
to signify the highest God in the symbol of Agni delighting 
in the sacred Soma drink. The name Sam-mada given to 
the Fish may be compared with Sa-mada, the supposed 
father of Bishi Matsya, Fish, of Rv. VIII. 67, refeiTed to 
in the note at p. 122 ante. 

The fact that our Rishi Saubhari is styled Bahvri/^a, a 

* According to the diotionaries nidka, dumb, is one of the names of 
the fish. 
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student of the Big-vedsb, led me to see if Sobhari^ the 
Biabi or Seer of the hymns 19, 20, and 103 of Mandala 
VIII of the fiig-veda, had been utilized in our sfcory. It is 
not in the Anukrama^n only, but in the said hymns them- 
selves that Sobhari and Sobharis are mentioned. The 
devatll of hymns 19 and 103 is Agni and the devatas of 
hymn 20 the Maruts. It is suflScieut for my purpose here 
to notice a few verses only of these hymns : — 

0 sage (vipra) Sobhari, praise Agni whose splendour is 4;itra, 
variegated, who is vibhufca-rati, the giver of multiplied (boons), who 
is the controller or leader of this soinya inedha, the soma juice (of 
the Soma Sacrifice), and who is the first to be worshipped in the 
sacrifice— (19, 2). 

We Sobharis bare approached him (Agni) who is the sovereign 
giving powerful aid (to us), who is sahasra-mushka, one who has 
thousand seeds, and who is Trasadasjava, the Deity of Trasadasyu — 
(tdid., 82 ). ^ 

Purukutsa’s son Trasadasyu, the munificent lord of the brave or 
the good (satpati), has given me fifty brides (pan/iJiUfatam vadhunam)— 
(ibid., 36). 

In 20, 2, the i^faruts are invoked to come to the sacriticc, and are 
styled Sobhariyava/^, those who are devoted (with kindness) to the 
Sobharis ; and in ibid., 8, the sacrificial music of the Sobharis is 
described. 

“ 0 Sobhari call loud with your newest song the young, strong 
and pure Maruts, as the plougher calls the cows ” — ibid., 19). * 

0 Agni, friend of the Maruts, come with Kudras (the Maruts) for 
drinking the Soma, (come) to the good song of Sobhari. Revel in 
the hero of heaven, i.e., the Soma beverage (madayasva svar- 
ware)— 103, 14. 

The verse 20, 8, above referred to, about the sacrificial 
music of the Sobharis says : — 

Gobhir vd?io ajyate Sobhari warn 
rathe kose hira?iyaye 1 
Go-bandhavad sujatdsa iahe bhuje 
mahanto nad sparse nu || 

This is rendered by Prof. Max Miiller thus .— 

‘ The arrow of the Sobharis is shot from the bow strings at the 
golden chest on the chariot (of the Maruts). They, the kindred of 
the cow (Pmni), the well-born, should enjoy their food, the great 
ones should help us.’ 

* The translation of this verse is taken from Prof. Max MiillePs Vedic 
Hymns, I., p. 402. 
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There is no question about the correctness of the trans- 
lation of the second sentence. About the translation of the 
firstsentence, the learned Professor says that it isconjectural, 
the object being to show that just as, according to Herodo- 
tus (IV., 94), another ancient Aryan tribe, namely the 
Thracians, had the custom of shooting arrows against the 
sky when there is thunder and lightning, the Sobharis 
also may have observed the custom of shooting arrows at 
the Maruts, the rain or storm gods. "Herodotus,” he 
says, " in trying to find a motive for this [the custom of the 
Thracians] says that they do it to threaten the god, 
because they believe in no other god but their own. This 
may be so; the only question is whether in shooting their 
arrows against the sky, they hoped to drive the clouds 
away, or wished them to give up their treasure, namely, 
the rain. I should feel inclined to take the latter view.” 
The Vedic Aryans believed in the Maruts and poured 
forth so many hymns in praise of them. ^Va7ia/ which all 
other translators, seeing no reason to differ from SS-ya7ia in 
this respect, take in the sense of sacrificial music, is taken 
by Prof. Max Muller to mean baim, arrow. He says "that 
va?ia may be used in the sense of haua, reed and arrow, 
and that go is used for bowstring.” Has vana been 
actually used in the sense of arrow beyond all doubt any- 
where else in the J?/g-veda? In support of vana in the 
sense of sacrificial music, that word may be compared 
with va?ii which, according to Dr. MacdonelPs dictionary, 
is a Big- vedic word for music, and which has come to 
mean Sarasvati, the goddess of speech, having the musical 
instrument vhia in her hands. The verb ajyate means 
either ^ driven ^ or ^ anointed,^ * covered.^ Go, the cow, 
is used in many places in the Big- veda in the sense of 
cow^s milk or butter, and as regards the bowstring sense 
which go may have elsewhere, here, as pointed out per 
contra by Prof. Max Muller himself, " what is against it 
[that sense] is the frequent occurrence of anj with gobhik 
in the sense of covering with milk, see IX., 45, 3; V. 3, 2, 
&c.” They, the sacrificers, anoint or balm Agni with 
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COWS, aSjanti gobble (V. 3, 2^ the cows being evidently 
tbe oblations of clarified butter inrown into the fire Agni. 
They balm tbe Soma juice also with cows, that is with tbe 
milk of them (IX. 45, 3). Bearing in mind the ritualistic 
or sacrificial tone of the Sobhari verse in question and the 
metaphorical language of the poets of the i?ig-veda, I would 
propose this explanation of it : — 

The golden vessel is the sacrificial fire-pit, and the chariot 
is the altar containing it. The sacrificial song or praise 
which is addressed to the Maruts, and which is accompanied 
by the ofEering of the cows, the milky or buttery oblations, 
into the fire for the Maruts, is fancied to be either driven 
in the golden vessel in the chariot and thus right royally 
presented to them or anointed and beautified in that vessel 
in the chariot for their graceful acceptance. The beauty 
and ardour of the music of the song are as it were in the 
increased glow of the burning fire, as tbe greasy oblations 
are thrown into it one after another. The Maruts are 
well-known as the sons of Pmni, the brindled cow. Being 
thus go-bandhus, children of the cow, they should accept 
the song that is accompanied by the milky oblations, they 
should be pleased to enjoy the oblation-food and help their 
worshippers. 

Similarly the fifty brides may be metaphorically some 
objects connected with sacrifice. Who is their recipient, 
whether Sobhari or any other ? Bhara, according to Dr. 
Macdoneirs dictionary, means bearing, maintaining, be- 
stowing, multitude, shout or song of praise. If Sobhari 
means one who has su-bhara in any of the above senses, it 
must have been a name of quality, such as Bharata and 
Bharadvdija, denoting the sacrificer as bearing or maintain- 
ing the sacred fire Agni with the bestowal of many oblations 
to him, and as praising him. 

The hymn begins by calling upon Sobhari to praise 
Agni in the Soma sacrifice that is going on, and further on 
it says that the Agni that is worshipped by the Sobharis is 
Tr&sadasyava, one who belongs to Trasadasyu. If it is fair 
to suppose that the Sobharis must have worshipped a Deity 
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belonf^ing to their own clan^ then Trasadasjn himself 
mast be the head of that clan and called Sobhari, because, 
although on the battlefield he may be Trasadasyn, the terror 
of the Dasyus (if this is the meaning of Trasadasya*), still 
when worshipping Agni and the Maruts he is the main- 
tainer of the sacred fire and the bestower of oblations to 
them. If thus Trasadasyu is identical with Sobhari, the 
recipient of the gift of the fifty brides must be Agni him- 
self. I would look upon verse 36 as put into the mouth of 
Agni by way of his acknowledging the gift so liberally 
made to him by Trasadasyu.f If thus Agni is the recipient, 
the fifty brides are very likely the oblations or the many 
sacrificial days of the bright half of the year devoted to 
the worship of the gods. We should bear in mind that 
Agni is the jara, lover, of maidens and dawns (Rv. L, 
66, 4; VII., 9, 1), and that he is so in a metaphorical sense 
and not in the sense of his having any carnal love with 
women. From the sacrificer^s point of view, the dawns, 
the face of days, are not simply a matutinal phenomenon, 
but beautiful religious time devoted to the worship of the 
gods, and the oblations and songs offered to them during 
that religiously beautiful time are so many beautiful spiritual 
brides given and wedded to them. 

There is this peculiarity in the iZig-veda that in hymns 
the authorship of which is attributed to iZtshi VasishZ/ia 
and others just as the authorship of our Sobhari hymns is 
attributed to iZishi Sobhari, they are themselves addressed 
and called upon to worship the gods. It may be said 
that they are addressing themselves just like one^s address- 
ing one’s self as ^ 0 man, or mind, worship God.’ But the 
language used in the hymns themselves in respect of their 
supposed authors reveal them to be more than human. 
The ancient custom of the kings of India owning the sun 
and moon as their ancestors should not be lightly passed 

• Tho BhAgayatBrpnr&tia IX. 6 , 83 gives this meaniog of Trasadasyu. 

t For a similar reason I have taken the recipient of the gifts referred to 
in Ev. VII. 18, 22 and 23 to be more probably tho god Indra and not the 
Eishi VaBishtha, vide Vol. I., pp. 86 and 37. 

20 
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over. The root of the custom may for aught we know go 
so far back as the time of the Rig ada. My conjecture is 
that the several Aryan clans of that time saw in either 
Agni or Soma or any other god their ever-living and ever- 
present heads, calling them by diverse names mostly of 
qualities and adopting them as clan names, and t*hat they 
saw in the matutinal or vernal and summer phenomena a 
poetical picture of their divine clan heads smashing down 
the powers of darkness (who were often called by the 
names of real enemies), helped by the gods or often them- 
selves helping them and paying worship to them in the 
sky and receiving very fulsome acknowledgments directly 
from them.* In pursuance of this theory, I would take 
the spiritual chief of the clan Sobharis to be Soma the 
moon. At the advent of the bright half of the year, the 
Soma sacrifice performed by the clan is mirrored in the 
heavenly sacrifice in the Orion sacrificial ground, and they 
ask their chief the moon Sobhari to worship the sun Agni 
who is accompanied by the strong rays, the rain producing 
Maruts. The songs accompanied by the oblations are 
ofEered in the golden fire-pit in the celestial chariot of 
Sacrifice-Orion, and Agni is highly pleased with the brides 
given to him in the shape of his dear oblations or the bright 
sacrificial days of summer brought back to him by the 
moon who is the maker of months and seasons. 

It is evident that the story of the Vish?iu-purfi.iia is 
dealing with the self-same Sobhari of the 7?ig.veda, calling 
him Saubhari, thereby indicating that it would look upon 
his name as being derived from su-bhara. It marries the 
self-same fifty brides to Saubhari and thereby makes him 
Bu-bharta, a good husband, as bhart& means husband in the 
sense of maintaining wives. This wedding of the fifty 
brides to Saubhari is, in my opinion, the result of viewing 
the speaker of the J2ig-vedic verse 36 (already explained) 
—the same who is the recipient of the brides — to be not 
Agni as I have conjectured him to be, but Sobhari the 

^This theory is in a manner given expression to in the commencement 
of my essay on Vasish^ha, Visv&mitra, and Agastya in the first volume. 
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jBishi or seer of the hymn. For, except where a 
god^s saying things is clearly denoted by means of the 
dialogue form of hymns or other patent things such as the 
presence of the name or epithet of the god that is speaking 
in the first person, the general rule of the consfcruers of the 
J2ig-veda, even from before the time of Yfiska and Saunaka, 
seems to have been to take the speakers in the first person 
to be the JSisliis of the hymns themselves. Therefore our 
story marries the fifty brides to JSishi Saubhari, and the 
very act of looking upon him as the recipient of the brides 
renders the giver Trasadasyu different from him. In 
narrating the story of Ma? 2 idhata ’8 marvellous birth by 
bursting open the belly of his father, the Bhagavata-pnrana 
IX. 6, 33 says that Xndra named him Trasadasyu. because he 
was a terror to the Dasyus. In dealing with Mawdhatain 
Vol. I. 237 — 239, 1 was not correct in taking Trasadasyu to 
be the father of Mamdhatsl. The commentator of the Bhag. 
Purana clearly says that it was MS»mdhatS» himself that was 
named Trasadasyu. The Vish7iu-purii7ia narrates our story 
about Saubhari and the daughters of Mamdhata immediately 
after alluding very briefly to the story of the birth of 
Ma772dhata, a name upon which the Vedantic riddle of that 
story is built by the Pura7iic poets. That riddle means 
simply this : Mamdhata is the pure Self spiritunlly born 
by bursting the samsaric belly of the selfish desires, and he 
is Mamdhata in the sense of Atmanam dhata, ^ one who sucks 
and enjoys (the Upanishadic) Self.^ I have stated in the 
first Volume that the Ahar/ikarade^a and Atmadesa of the 
X/iandogya-TJpanishad must have been laid under contri- 
bution by the author of the Pura.iic story of Mar/idhata, and 
that there are two ahamkaras, one selfish, the other pure 
consisting in the souPs regarding all creatures as Aham, I, 
Self. Similarly at the will of the poet, Ma/?idhAta is capable 
of meaning either one who delights in the selfish aharn or 
one who delights in the Vedantic aham, Self. In our story 
about Saubhari, the fifty daughters of Mamdhata are out- 
wardly exhibited as the daughters of the selfish aham, but 
inwardly they are numerous, bright, divine qualities of 


156 


DELUGE, SHIP, PISH, Ac. 


the unselfish aham^ for no otherb an be the daughters 
of one who smashed the sams&ric belly of the selfish 
desires, and who is the terror of the Dasyus, the same selfish 
desires. 

If the Pur&mc story be held to be dealing in its own 
Vedl^ntic way with the JSig-vedic Bobhari and the fifty 
brides, it must likewise be held that the same Sobhari^s 
Vedio Deity Agni who delights in svar-nara, the sacred 
liquid Soma, and Who is sahasra-muskha, having thousand 
seeds or children, is metamorphosed as the huge Pish having 
many children. According to Dr. Macdonell^s dictionary, 
svarwara, or ' lord of splendour ^ is an epithet of Agni, of 
the Sun, and of Soma. Here Soma, the sacred beverage, 
is meant, as Agni is described as revelling in him. We saw 
that the Agni worshipped by Sobhari is the Sun in the 
sky. The Sun is revelling in the sky-sea in the company 
of his innumerable children, his own rays, the Maruts. 
Now let it be supposed that the Vedantic poet of the 
PuraTiic story has taken the same Sun as symbolizing God 
residing in the &k&5a or sky-sea of the heart. He exhibits 
Saubhari as a devotee who, immersing himself in the depth 
of his own heart in the steadfast upasana of God Our 
Father, sees Him there as the Lover of all the creatures, who 
are His children. All the creatures have sprung from Him 
like sparks from fire, like rays from the Sun. The Brih.- 
ar.-up. I. 4, 15 says that he who departs from this world 
without seeing sva-loka, him the Supreme Self by reason of 
not being understood will not protect, and that therefore 
one should strive for &tma-loka only in his upflsancii. Thus 
the not knowing or realizing sva-loka alicLs &tma-loka 
amounts to not knowing the Supreme Self. I would under- 
stand the passage thus : svaA and atma mean Self ; loka 
means the world, a collective noun denoting all the people 
and creatures ; the knower ought to see himself become 
the Self- world, which seems to mean that he ought to 
regard and love all creatures as himself and thus make 
himself a big world; when this Self-world is seen and 
realized, God the Supreme Self is understood, for He is 
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the very Life of universal love, having in the very com- 
mencement of creation multiplied Himself as the Antary&mi 
Son in one and all, loving every one of the creatures as Him- 
self. Therefore seeing in his own heart this One-Manifold 
Father of the universe, Saubhari also wishes to realize Him, 
marries the numerous bright qualities of the unselfish man, 
and multiplies himself : in quality he too becomes the One- 
Manifold Self-world by loving all creatures as himself. 
The paradox of Saubhari's asceticism in the end should be 
solved thus: when the becoming of the One-Manifold un- 
selfish Self-world is completed, then simultaneously the 
selfish world is renounced : the two are the two sides of the 
same coin. Saubhari^s being very old means his being old 
in wisdom ; therefore he is most beautiful in the eyes of the 
bright qualities, and he is always fully with every one of 
them, that is to say he is not a hit kind here and a hit 
charitable there, but he is all kindness, all charity, all 
love, &o. 

Phenomenally the outline of the story may be illustrated 
thus : On the new-moon day the moon Saubhari immerses 
himself in the water, light, of the Sun, the emblem of God, 
and finds him to be the great Fish in the sky-sea, happy in 
the company of his own rays, his children. He too wishes 
to become so, and coming out from the water, light, of the 
Sun, becomes the full moon, full in knowledge or wisdom, 
and happy in the company of the moon-beams and the stars 
as his children. Then at the end of his monthly career when 
the new-moon-day comes again, he becomes one with the 
Sun. We get the yearly phenomena if we start from that 
new-moon-day when the Sun is in conjunction with the 
moon^s asterism Sacrifice-Orion, then six mouths afterwards 
go to the full-moon-day of the mouth M&rgasirsha, and 
then six months after go back to the same new-moon-day. 

mANA IS THE FISH AMONG FISH. 

The Mah&bh&rata Anusasana-parvan 50 and 5l says 

JStshi Hyavana, the Bh&rgava, having the accomplishment of a 
vrata, religions objeoti in his mind, immersed himself in water at 
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the confluencse of the rivers Gaag^ and Yaman& for twelve years, 
like ^itaraami, the moon, the luminary of cool beams. Ho remained 
nnmoved like a post giving fearlessness to ' "“he water-living crea- 
tures, the fish, &c., so that they moved freely about him, and he 
became so dear to them that they would smell his lips. But in 
course of time fishermen came there and cast a su-vitata jala or very 
extensive seine, made of strong new threads, and drew it in great 
glee by the combined effort of all, for the great weight of the draught 
portended a rich harvest of fish. But to their horror they saw 
among the fish in the net the great Itishi £yavana whose body was 
covered with river moss and studded with shells or pearl oysters, 
and who was sighing very much at the sad sight of the dying fish 
when they were brought out of water. The fishermen said to him : 
‘ 0 great Rishi, forgive us for the wrong done to you unintention- 
ally, and tell us what we should do that might please you.* He re- 
plied ; * Hear ye all my great wish, I would rather die with these 
my companions than leave them.* The fishermen, not knowing 
what to do, ran to King Nahusha, who arrived at once with his 
ministers and priests, saluted the iJ/shi, and begged him to tell his 
wish. The liishi said : ‘ These fishermen are very poor people, buy 
me from them.* The King said : ‘ Let one thousand (nishkas) bo 
paid.’ ‘ Is that all my price,* said the Riahi, ‘ consider well in your 
mind.* * Then one hundred thousand.* ‘ Consider well with your 
ministers.* ‘Then one crore.* ‘Consider well with Brabma?ms.* 

‘ Then half of my kingdom or even the whole of it.* ‘ Consider with 
i^ishis (great seers).* Much perplexed, the King held a long consult- 
ation with ministers, priests, and Ei&h\a, when one of the B/shis, a 
hermit by name Gavijata, approached the King and said : ‘ I shall 
satisfy the 12^shi in no time. I never utter illusive words. What I 
wish to tell you should be done without any lack of faith.* The 
King said : ‘ Oh, do tell the price, please, and save me and all that is 
mine from the (would-be) wrath of this great Bishi who is able to 
burn the whole universe if ho likes, not to mention one like me whoso 
valour consists only in physical power, and nob in topas, spirituality. 
Be pleased to fix the proper price, and thereby become a boat to mo 
who am sinking in an unfathomable water together with my ministers 
and priests.* Gavijata said : * A Brahmafia and a cow are alike, they are 
invaluable (anargheya), and so give a cow.* The King then 
approached Kyavana in the net and said : ‘ Get up, get up, great 
Eishi ! Your price is the cow.* Kyavana said : ‘ It is so indeed, great 
king ! You have well bought me by the cow. There is no wealth on 
earth like cows. They are the ladder to heaven [here comes a long 
praise of cows].* The fishermen said to Kyavana: ‘ Great Biahi I Wo 
have exchanged looks and words. The friendship of the good, noble- 
minded souls is obtained by saptapada, the advance of only seven 
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steps towards them.* So do us a gracious act. As only the sacri- 
ficial fire is competent to eat all the oblations, so are you, the 
righteous, the mighty fire in man-form (purushagni). Be gracious 
to accept this cow.’ iTjavana accepted the cow, and as soon as he 
did so the fishermen went to Heaven together with all the fish, 
to the wonder of the king; and then both ITyavana and GavijAta 
pressed the king to ask for boons for himself. He said : * May I 
always be in dharrna, righteousness.’ ‘ Be it so ’, they said. Then 
they and the king parted and went to their respective homes, the 
diksha or vow of JiTyavana being completed. 

There is a being called Zyavana in the jRig-veda, in which 
he is very often mentioned as having been made young 
again by the Asvins. He seems to be either the moon 
getting old and feeble in the dark-fortnight, but becoming 
young and vigorous in the bright-fortnight, or the sun 
getting old in winter, but young in summer. In Rv. X., 69, 
Xyavana (without the long a) occurs once in verse 5 and 
again in verse 6, and at p. 35 of Vol. I., I have taken 
Xyavana of verse 5 to be the Soma juice and iTyavana of 
verse 6 to be Agni that is churned out. I would take 
Xyavana of our story to be the Supreme Self symbolized by 
Agni. There are other stories about JTyavana which will 
be dealt with in the essay on the Bhargavas and their Rama, 
this story being taken up here as it is connected with the 
fish, and is quite independent of the other stories. 

The Supremo Self Agni is not obtainable except through 
righteousness. He therefore allows Himself to bo caught 
in the net of Sacrifice, for the net of the story seems to be 
Sacrifice in disguise. According to the Yajiia-sukta of 
Uig-veda X. 130, Sacrifice is extended or spread all about 
by means of its threads (yo yajfio vi^vatas tantubhis tata/i), 
and the Fathers are weaving this Sacrifice, sitting besides 
the warp and crying, ^ Weave forth, weave back.^ When 
Agni is shining in the midst of the sacrificial ground as the 
very Life of this woven Sacrifice of wide-spread threads, 

* * Sat/im saptapadain mitroin.* The pood are so ready to overflow with 
friendship and kindness that it is enough if one advances only seven steps 
towards them oven mutely. They are much more so when looks and 
words aro exohongod. 




160 


DELUGE, SHIP, FISH, Ac. 


and lyhen His aspect as the Son of the waters is remem- 
bered, Sacrifice may well be depicted as the net containing 
Agni like a fish caught in it by the sacrificers. This idea 
of fishing God may be compared wib^ <ihe idea of shooting 
Him : He is the Aim to be very attentively shot into by 
the devout soul discharging itself as an arrow from the bow 
of Omk&ra (Muwd.-up, II. 2, 4). 

Our story calls the fisherman by several names, matsya- 
jivin, kaivarta, nishada, dhivara, d^lsa. The last three 
names are capable of being used esoterically for the sacri- 
ficer or knower. I have tried to show that Nishada means 
the Brahma priest in the Trisanku story (Vol. L 101, 551), 
and Nishadas the pra^ias or senses in the Suparna story 
{ibid., 260 — 265). Dhivara means not only the fisherman, 
but also one who is very clever — vara, great, in dhi, 
knowledge or insight. Da^a, if viewed as derived from the 
root da^, to give or bestow or sacrifice, would mean the 
giver of dakshiiza or largess — a meaning which may be 
detected in our fishermen^s giving the cow to Kyavana. In 
the Mahabharata, there is the riddle of 22ishi Par&^ara^s 
falling in love with a maiden of the Da^as or fishermen 
(who are boatmen as well as palanquin bearers too) when 
she was rowing him across the river, and of the instantane- 
ous birth from her of Rishi Krishna Dvaipayana as a full- 
fledged Brahma/varin. The boat seems to mean Sacrifice, 
the maiden the spiritual Lady Dakshi7ia, Largess, the 
daughter of the Dasas, givers, and the son born the spiritual 
birth through Dakshin&v&n Sacrifice. ViBh7iu is Sacrifice 
as well as the Self or Life of Sacrifice, and His name 
Dd«a4rha seems to me to have arisen as meaning ' one who 
is deserving of the sacrificial daaa or largess.' 

Nahusha is derived from nah, to bind or tie. This king 
is known in other stories to have reigned in Indra's heaven, 
but at last to have fallen down as a snake. That legend 
must be separately analyzed in order to find out the hidden 
meaning of the fall ; but here it is sufficient to say that the 
myth of his becoming a snake seems to be due to his name 
Nahusha or 'one who binds' being taken to mean the 


DELUGE, SHIP, FISH, Ac. 


161 


Rnake which is like a rope bindiog objects in its coil. Onr 
story seems to have selected this king in order to indicate 
that th^ phenomenon of £yavana and the fish becoming 
net-bound took place appropriately in the kingdom of one 
who is the binder. 

In the i2ig-veda^ Nahns or Nahnsha and Nahushas 
are mentioned in several places^ and S&yana takes them 
to mean men in general while some of the European 
scholars would take them to have been some people who 
were neighbours to the Aryans. In Rv. V. 73, 3, the 
twin A^jvins, the Deities of day and night, are stated to 
have utilized one bright thing as a wheel of their chariot 
in order to illumine (the world with it), while with the 
other (wheel) they go in might through the rajaUisi to 
the Nahusha Yugas, who are conjectured by Mr. Griffith to 
mean the neighbouring tribes.^^ Prof. Wilson, following 
Saya^ia, renders, with the other you [the A^fvins] traverse 
the spheres, (to regulate) by your power the ages of man- 
kind,^' thus taking Niihusha Yugas to mean ‘ the ages of 
mankind.’ Yuga, from yuj to join, seems to mean time 
determined by the conjunction of the moon or the sun with 
the asterisms. I’he two wheels mentioned can only be the 
sun and the moon. With the moon-wheel the Ajfvins go 
though the raj&msi, which may be taken to mean the regions 
of the firmament, and they go through them to the Yugas. 
The Yugas here mean very probably the twenty-seven 
a^erisms determining the tithi-days of the lunar month by 
their conjunction with the moon one after another, and such 
saying us ‘ to-day is Pushya-yuga or Pushya-yoga,’ would 
easily transfer the word Yuga to the star Pushya or any other 
star of the day. 'I'lieu why should these Yugas or asterisms 
he called Nahusha, beionging to Nahusha, a name derived 
from iiah, to tie or bind ? Let us likewise conjecture the pri- 
mitive custom of the Indo-Aryans to have been to count the 
tithi-days by tying a knot in a string each day. If thus the 
sacrificers tied the knots and the tying meant their sacri- 
ficially keeping those days, it is easy to conceive how 
Nahushas could come to mean religions men. It is also 
91 
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easy to conceive liow the name nsha might have been 
transferred to the moon by looking upon him as the 
• oeleatM saoriBcer tying hia tithi-knota over the string 
of the asteriama belonging to him as he is their lord. 
Also, by doing the pasubandha act^ the tying of the 
victims to the YApa post in animal sacrifices, the aacri* 
ficer may have been called Nahasha. 

Agni ia Satpati, the good lord of Nabaslia (I, 31, 11), 
and he is adored by the men Nahaahaa (X. 80, 6). Saras vatf 
poors her milk and fatness for Nahusba ( VII. 95, 2 ). From 
this the Nahushas are supposed to have lived on the bank 
of Sarasvati. The Nahusha of our Puraaic story also 
lives on the bank of a river, though it is not Samsvatt, but 
the confluence of Gahg^ and Yamuii& which Sarasvati, 
coming underground, is fabled to join. Indra brings to 
his worshippers the strength, valour and wealth that are in 
the Nahushas and in the five tribes (VI. 46, 7 and VIII. 

6, 24). These five tribes, called variously the five Kshitis, 
the five Krtshtis, the five Janas, are very often mentioned 
in the fiig-veda and appear to be some heavenly beings. 

As to who they are and who are the Yadus, 'rurvaSus, 
Druhyus, Anus, and Pflrus, the supposed sous of Yayati, 
who again is supposed to be the son of Nahusha, nothiug 
is known definitely (vide Vol. I. 260—265; 294 — 297). 
But the Pur&nic poets seem to have given to the Panka- 
janas or the five people the significance of the five 
indriyas, senses. The A/^vins are invoked to come to the 
sacrificial ground through the aerial region from the 
Nahushas (Vlil. 8, 3 ) It may be supposed that the 
Aavins, in coming from that part of the earth to where 
they had gone to receive the worship of the Nahiish s, are 
to come swiftly in the air. But it is more likely the 
Nahushas as the subjects of the inoou are the stars, wor- 
shipping the Alvins as soon as the early inorning light of 
these gods breaks forth in the east, and that these gods 
are invoked to be so kind as to come down from their places 
in the sky to the humble sacrificers on the earth. I'he drop 
of Soma pressed by the wise Nahushas becomes the 
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banqaet of the Heavenly Host (Divya Jana) — IX. 91^ 2. 
1 0 these and other places^ the fitg-veda speaks very highly 
of the Nahushus. Bat in VII. 6, 5^ Agni (probably in 
his solar aspect J snbdues the Nahnsha people and makes 
them balihrtts^ the givers of tribate ; and in X. 99, 7 
IndrH, in his Dasyuhatya or Dasyu-killing (battlej^ shatters 
the paras, forts or castles, of the Nabashas. The meaning 
of this may be that the sun Agni or /ndra fancies that the 
stars neglect him in winter, but that when spring and 
summer come back, he sabdaes them, breaks the Orion 
cAstie and exacts his worship and tribute. 

Be my conjecture about what Nahnsha, the binder, meant 
in the i7tg-veda as it may. There remains the fact that 
Nahusha is the worshipper of Agni Satpati. In Nahnsha, 
therefore, the Puranic poet had a sacrificer whose meaning 
as the binder he was it liberty to illustrate in any manner 
he thought best. The fishermen of Nahusha’s kingdom 
appear to me to be the officiating priests of Nahusha, the 
Yajam&na of their sacrifice. To the Yajam&na or sacri- 
ficer, Agni represents the Supreme Self, and is therefore 
identical with the Creator, called Sato Bandhu in the 
most remarkable hymn X. 129 of the Big-veda, Like nab, 
to bind, from which Nahusha is derived, bandh is another 
root, meaning to bind, from which bandhu is derived. 
Bandhu has come to mean the kinsman, literally the binder 
(who has bound other kinsmen to himself by the tie of 
consanguinity or marriage and who is their support in time 
of needj. Sato Bandhu means the Bond of Existence. 
Our poet is most likely to have understood Him as 
Sfitratma Antary&mt, one who has entered into all creatures 
and things, into all the brilliant gems and pearls in the sky, 
as the Thread of Life and Power holding the Universe. 
The gist of the story seems to consist in the wonder that 
Agni Satpati, the Lord of Existence, though Himself the 
Bond of Existence, is caught and bound in the not of 
sacrifice by the priests of Nahusha, the binder ! When 
according to the Purusha-sfikta, Rv. X. 90, the Devas and 
tied Porusha as the victim (abadhnan Purdshain 
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pa^am) and sacrificed Him for His becoming (the Life of) 
the universe, and when likewise according to another 
t Vedic story, the Br4hina7ta boy 8\xnMseps. was bought and 
tied to the sacrificial post, why should not our poet, who 
has his own way of illustrating the truth of religion, tie 
the Lord of Existence in the net of sacrifice aud find a 
priceless price for Him for the purpose of Nahusha’s 
acquiring Him from bis priests ? 

I would take the cow to signify here Daksbma, Largess, 
for, of all the objects given as dakshiua, the cow ranks the 
highest, and the cows given in the Sarvavedasa fciHcrifice 
of Na/nketas of the Ka/Aopanishad are called dakshinas. 

1 he fishermen^s going to Heaven by the merit of giving 
the cow to £yavana is as it ought to be if the cow signifies 
Dakshiua, for the Dakshina-sflkta X. 107 of the ftig-veda 
says ; — 

UkksL divi dakshinavantu asthuA. 

“ High up in heaven abide the Guerdon-givers.” 

It speaks of the sacrificial Dakshi?i& as one whose Path 
is wide, who sets free from darkness the whole world of 
life, who is the great Light given to us by the Fathers, 
who gives to her giver horse, kiiie, glittering gold (fcandran! 
hirawyam), food, atman or life itself. The Light of heaven, 
the universe about us, all this she gives, and the bhojas 
or givers of the largess die not. 

If the fishermen are the officiating priests, should they 
not, like our priests keep the cow l)akshin& for themselves? » 
What is the meaning of their giving Ijer to ifyavana ? This 
question can only be answered by understanding what 
seems to be the Adhy&traa heart of the story. I would 
take the fishermen to be, not the ordinary priests, but ilie 
senses as the Seven Bishis (vide pp. 30, 34 ante about 
them). They fish vishayas or objects for the enjoyment of 
man, but their Greatest Object ought to be the Supremo 
Self who is satyasya Satyam. He is stationed in the deep 
depth of the heart, and He is called Pur&na Muni, the OUl 
Sage.* Therefore they fish H im for the soul, the JlvAtman, 

• Vide the test of the MahAbb&rats quoted in the etoryoTiai^t^iti 
Vol. I., p. 82. 
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who is represented by king Nahnsha. Our JTyavana is 
that Old Sage covered as He is with mossi &c. The fish 
caught along with Him appear to be the satya-k^unasi 
true unselfish desires of the knower. As already statedi 
the cow represents largess ; but what the Atmay5jin can 
call his real wealth that is worth giving is himself realized 
as the enlightened and enlarged Self that loves all 
creatures as bitaself. This Self, therefore, ia the Dakabina 
due to the Supreme Self, the Great Lord of SacriSce, by 
all the senses united in the steadfast worship of Him, 
When the senses become pure and find the Great Lordj 
and when they complete the sacrifice in which at last the 
soul is entirely surrendered to Him, they and their satya- 
kd.ma8 become heavenly, high in the moral and spiritual 
world. And Biahi Gavijata who fixes the priceless cow as 
the only thing that is equal to the priceless Brahmana 
/Zishi, the Supreme Self, seems to be the A^rya, the 
Guru. The Upanishadic saying is that the knower of Brah- 
man becomes Brahman, that he attains paraman samyam, 
extreme similarity, with Brahman. When be realizes the 
High Ethical and Spiritual Ideal, he cannot be otherwise 
but exactly like Him in quality, for there can be no two 
natures in goodness, one for Him and an inferior one for 
the soul. If Gavijata is the Akkrya, king Nahusha^s begging 
him to become a boat and save him from drowning may be 
compared with theconcludingpart of the Pra^na-Upanishad 
in which the disciples address their Aikarya Pippal&da thus : 

‘ You are our Father making us go across the sea of our 
Avidya.'* Gavijata means one who is born in Cow. This 
Cow is Brahma- Vidya. The Teacher must be born in 
knowledge in order to be able to teach. The Grace of the 
Supreme Self is indicated in His being in the depth of 
the heart with the dikshdi vrata ur vow of falling into the 
knowePs net of sacrifice and knowledge, and of getting 

* * Tvaui hi nak Pit& joBmAkam Avidykykh param pftram tAraja^j/ 

Alao ID the AV(Aud.>Up. Vll. 25, 2, the kkkrya SariatkuDiAraia apoken of 
as : * taaiiiai Mridita-kaahAyAyatamaaa/i pAnim daraayati BhagavAn Saoat- 
kumArah.’ 
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him as the largess dae to Him. He is so very near and 
aocessiblei if man would only ser'* Him. The cow given to 
£yavana may be compared with the jewel given to Agastya 
by king iSveta (Vol. 1.^ p. 155). Let Nahnsha have the 
merit of catobing and securiog the Lord, but the Lord in 
bei^g secured has never given up His character as the 
Bandhn of Existence — of the Good. O Lord, as Thou 
hast secured the soul of the binder himself as the price. 
Thou art the Glorious Graceful Bandhu ! Thou art the 
V iotor ! 

Thus it appears to me that the poet of the Pnr&na has 
woven a beautiful Ved&ntic story around the /2tg-vedic 
Nahnsha and his Lord Agni Satpati, and that the truth 
taught is the upasaua of Our Lord of the Heart. The 
Upanishads speak rapturously of the Lord resting in the 
dfidiaram pnndarikam ve^ma of the heart ; and in my 
opinion the basis, source, or germ of this Lord of the Heart 
is this chant in the hymn Rv. X., 129, verse 4, about Sato 
Bandhu : 

Sato Bandhuni asati niravindan 
hWdi pratishja kavayo manisha. 

What asati, * in asat,^ means here is not clear, but the 
rest is clear : sages, searching with their yearning mind, 
have found Sato Bandhu in their heart. Our theologians 
take asat to mean not non-entity or nihil, but that subtle 
indescribable formless state in which the universe was 
before sWsh^i, and which seems to be called in verse 3 of 
the same hymn as apraketam salilam, lightless or chaotic 
water or sea. The subsequent poets seem to have taken 
this salilam to be the deluge of durita or extreme distress 
when asat or non-existence, death, is staring ip the face. 
In that water in the asat or troublous time, the Bandhu 
dwelling in the depth of the heart is to be found and real- 
ized. 

The outline of the story may be phenomenally illustrated 
thus : The heavenly Agni that is stationed in the Orion- 
sacrificial ground of king moon Nahusha is in the waters, 
rays, of the sun when that constellation is in oonjunctipo 
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.with him. As it rises heliacally and goes gradually to 
the point of the full moon^ the fancy is as though it is the 
net containing Agni^ drawn by the people of the moon, for 
his seeing Him well with his light as full moon. Gavij&ta 
may be taken to he the planet Bndha, the Learned. His 
Ved&ntic birth from Rohini, who means also the Red Cow, 
is explained in Vol. L, pp. 210 — 212. He teaches self- 
sacrifice to the moon. Accordingly from the time of the 
acronycal rise of Orion, the moon becomes less and less in 
his cow, light, when he comes to that constellation once in 
a month daring the six months up to the time of its heliacal 
setting, when, in the new-tnoon-day phenomenon, he 
completely gives away his cow, light, life, Self, to Agni, 
who, at the time of the conjunction of Orion with the sun, 
is gloriously represented by the vernal sun. 


INDRA AND NAHUSHA. 

'I’he Mahsbbharata Udyogaparvan 8 — 6 has a long story 
about Indra^s killing Vi^varflpa and Vntra and thereby 
incurring sin, and about Nahusha’s being installed in his 
place as king of the gods. So far as the killing of Vi^varfipa 
and VWtra goes, the story seems to be an amplification 
of Vedic materials. The Rig-veda speaks of Indra’s killing 
the three-headed Visvarupa, son of Tvash^A (X. 8, 9). As 
fancied by me in Vol. I., p. 168, Visvarfipa (one who 
possesses all forms) may be the moon having different 
phases, and indeed Prof. Max Muller says that Vi^varupa 
is often supposed to be a name of the moon.* If Vi^varupa 
is the moon Soma, Indra’s killing him seems to be an 
allegory upon the Soma sacrifice in which the Soma plant 
is crushed and pressed and the juice offered to Indm and 
other gods. This paradox of the killing of Soma is a theme 
that has been amplified by the Paura?ncs in the shape of 
the stories about the so-called Asuras Somaka, iSankha, 
Hayagriva and Madhn, already explained. 

According to the Taitt. SamhitA II. 5, 1 and 2, Vi^varfipa, 


* Contributions to the Science of Mythology^ p. 794. 
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son of TvashfA, was Purobita, priest, to the Devas, and 
sister's son to the Asuras; three heads called 

Somap&na, Sur&p&na, and Annl^dana (Soma-drinking, 
Sur&-(iriuking, and Food-eating) ; he declared bh&ga or 
share in the oblations outwardly to the Devas, but inwardly 
to the Asuras; Iiidra therefore cut off his heads; by 
killing him, the sin of Brahinahaty& came to Indra, who 
received it in his palms and went about, accosted by all the 
creatures as Brahmahan (the killer of a Br&hma^^a), but he 
disposed of the sin (in a manner which need not be men- 
tioned hei*e) ; TvashtA then performed a Soma sacrifice 
without inviting Indra, but Indra came, took the Soma by 
force and drank the greater portion of it ; the portion that 
was left was offered by Tvasht^ into the fire, from which 
Vr/tra arose, and grew on all sides arrow-length by arrow- 
length (ishumatrarn ishumatram) ; afraid of him Indra ran 
to Praj&pati, obtained from him the Vajra weapon sprinkled 
over (with sacred water), and killed Vritra with it. The 
Aitareya-Brahma^i^a VII. 28 says that the Devas excluded 
In<lra, a Kshatriya god, from participation in the Soma 
beverage because he killed Tvasht&'s son Vwvarfipa and 
Vritra, threw Yatis before wolves, killed the Arurmaghas 
and rebuked (his t.eacher) BWhaspati, but that Indra took 
the Soma by force (and thereby established his right to get 
it in all the sacrifices). The ^atapatha-Brahmana I. 2, 3, 

I (quoted in the VaA;aspatya under the word Ekata) says 
that, being a god, Indra was able to free himself from, or 
get over, the sin of killing Vi^varfipa, but that Ekata, Dvita, 
and Trita, who abetted the killing, had to perform a certain 
rite in order to get rid of the sin. 

In the iJig-veda Indra is one of the greatest gods and 
the most popular one. Far from his killing Vritra being a 
demerit or a sinful act, he is praised in it for having done so, 
and gets the Soma most solemnly offered to him. In all the 
sacrifices described in the Taitt. Samhitd. and all the 
Brdihrnanas, indra maintains his 22ig-vedic eminence, in 
spite of the silly looking things said in them in the shape 
of legends about him. By reason of his very popularity, 


DItLUOE, SHIP, PISH, Jta 


169 


many myths, funny sayings and riddles seem to have arisen 
about him, without any serious intention to degrade him. 
His Brahmahaty4 is a myth. When the Big-veda said 
paradoxically that Indra killed the son of Tvash^ the 
Creator, it became necessary for the subsequent riddlers 
to say as paradoxically that he thereby incurred Brahma- 
haty&, but got rid of it somehow. The same Creator is 
Prajd»pati and Tvash^&, having the sun Indra and the moon 
Visvarupa as his brilliant sons ; but when the riddle of the 
sun^s killing the moon arose, it seems to have become 
necessary to fancy that they both could not have been the 
sons of the same father, and therefore two fathers are 
postulated, one Tvash^a (the maker of forms) as the father 
of the moon and the stars (who are the many forms in the 
sky of night), the other Prajapati (the lord of beings) as the 
father of the vivifying sun and his rays the Devas. The 
thing is the fancy of the Vedic poets is very varied. The 
Deity in the sun is sometimes called the Father and some- 
times the most vigorous Son conquering the powers of 
darkness, and likewise if the moon Visvarupa is called the 
son of Tvas'i^a in oue place, Tvashfa himself is called Visva- 
rupa in another. 

I shall now give the purport of so much of the Maha- 
bh&rata story as relates to the killing of Vritva and what 
took place afterwards : — 

Vritra, who was generated in ire by Tvash^a as the enemy of Indra» 
fought with Indra, grasped him, and put him into his mouth; but 
the Devas created Yawning, possessed by which Yritra yawned, with 
the result that Indra escaped from his mouth, and left the battlefield 
as Yritra was too strong for him. Counselled by Vishwu, the i2ishis 
went to Vntra and entered into a truce with him on the condition 
that he should not be killable by Indra and the Devas by any dry 
or wet, hard or soft weapon, either in day or in night. But Indra 
was ill at heart, and was looking out for an opportunity to kill 
Yntra and regain his glory. Once upon a time when it was sandhya 
(either the dawn or the evening twilight), Indra met Yritra on the 
seashore, and saying to himself that it was neither day nor night 
then, and taking a huge phena, foam or froth, that came drifting on 
the sea, he boat Yntra with it concealing in it his Yajra weapon 
into which Yishnu had entered at the time. When Yritra was thus 
9 ?, 
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killed) the world became very glad and the directions free from 
darkness. Bat annta, antrath (consisting in the infringement of 
the condition of truce by killing Vritra with the concealed weapon), 
haunted Indra together with the Brahmahatyd. sin of his killing the 
son of Tvashf&t and he disappeared into water. 

As thus the Tridiva or Paradise lost its king, and as anarchy is 
very fearfnl in that there would be parasparabhaya, one becoming a 
terror to the other, the Bishis and Devas asked Nahnsha, king of 
men and a very righteous being, to become Indra to them. He said 
he was too weak, but they infused all their power into him together 
with the power of attracting the tejas or valour of any body that 
might come within his view, and made him their Indra. But getting 
such H power and such a kingdom, he who was dharmatma, righteous, 
became k&matmd, fall of desires, and he enjoyed himself with the 
Apsaras nymphs and music in all lovely places; the six seasons 
themselves took up forms and served him. 

One day he happened to see the most beautiful 5aki, the wife of 
Indra, and he at once insisted upon her becoming his wife. She 
ran to Brthaspati, the priest of the Devas, and was succoured by him. 
At this Nahusha became very angry. The Hishis and Devas reminded 
him that it was sinful to wish for another's wife; but he said: 

‘ Why did you not prevent Indra from seducing Ahalya, the wife of a 
Bishi, and from doing other acts? No, I must have SakL* They 
then got SaM to appear before Nahusha and say : 'It is not known 
what has become of Indra. Give me time. If within it I hear 
nothing about his being alive, I shall become your queen.’ Nahusha 
was pleased to grant time. 

The Devas including Agni then went to Vi8h9^u, who said; 'If 1 
am worshipped by means of a horse sacrifice, Indra will get rid of 
the sin.’ They then went to where Indra was hiding through fear, 
and got him to perform the sacrifice. He became free from sin, but 
as Nahusha had the power of attracting anybody’s power, Indra dis- 
appeared again and became invisible. 

8aM then approached the goddess Night on an auspicious day in 
the UttaiAyaTta, and was taken by her over forests, mountoinB, and 
the vast sea, until they reached an island, where Indra was found 
hiding in a very subtile form in the thread of the stalk of one of the 
lotus flowers grown in a beautiful lake. Learning from 8aki how 
matters stood, he told her that valour would not be of any avail in 
the case, and that she should ask Nahusha in secret to go in a 
sibikft or palanquin borne by Btshis if he wanted to please her. 
Accordingly she went back and told Nahusha what he should do. 

He lost no time in moving about in a sibikd* borne by the Seven 
Btshis and other Btshis, awaiting the completion of the time granted 
to her. It was a mode of carriage which none bad used before. 
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As the time allowed was getting near oompletioo, she ap- 
proached Bnhaspati and begged him to find oot Indra. At his 
request, Agni assumed a beautiful woman-form and disappeared at 
once (went away swiftly from the Devas). He searched all over 
the earth, came back, and said : * Indra is nowhere on terra finna» 
but being fire I could not go into water and search in it/ Then 
Bnhaspati praised Agni as being the concealed Witness in all crea- 
tures, the Creator of the Universe, One and at the same time Three- 
fold, in Whom the waters and the whole universe rest, and Who 
is also called the rain-cloud and lightning. Thus praised, Agni 
assured Bnhaspati that he would find out Indra, entered into the 
waters, and, coming back, revealed Indra’s presence in the most 
subtile form in the thread of the lotus stalk. 

Then Bnhaspati went there with all the Devas and JSishis, and 
praised Indra thus; ‘You are the praiseworthy Protector in all 
beings, yon are their support, you are the greatness of the Devas, 
there is no other like you ; come out and protect the universe.* As 
he was thus praised be grew more and more in form and strength. 
It was resolved that he should conquer Nahusha and become their 
Indra again. In anticipation of that event, Indra said, let Varnna, 
Yama, Knbera, and the other Devas get their respective offices. 
Then Agni said, give me a bhaga, share, in the oblation and I will 
help yon. Indra said, yes, you will get a share in the Aindragnya 
oblation in the great sacrifice. 

While thus the Devas were fixing their offices and privileges, and 
were consulting together as to how to conquer the powerful Nahusha, 
Risbi Agastya burst in upon the scene saying : * Prosperity to Indra ! 
Nahusha has fallen from the kingdom of the Devas.* Indra said : 
‘Welcome to you, great Bishi ! Here are the honours, padya, 
arghya, cow, Ac., to you *, and seated the Bishi in a high seat. Indra 
heard from him thus; ‘We Bishis were (as usual) carrying 
Nahusha in his palanquin; we were very much fatigued; we 
questioned him as to whether he regarded the Mantras about 
gavfim prokshana (the immolation of cows in sacrifices) to be 
authoritative or not ; he said, no, they were not ; we said it was not 
proper to deny Vedic authority ; and in the heat of the discussion 
that ensued, be kicked me on my head with his foot, and I said : 
‘You wretch, who disgrace BiAhmatias by making them your 
palanquin bearers and by kicking them, may you fall down to the 
earth in the form of a serpent and be there for ten thousand years, 
and then come back to heaven.* Nahusha having thus fallen, Indra 
regained his glory and was praised by all the Devas, Bisbis, 
Gandharvas, Devakany&s (Apsaras nymphs), rivers, lakes, mountains 
and seas. 

In the £tg-veda there seeniB to be nothing in the diape 
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of a defimfce plot to Hhov^ that becanse the sun Indra^ killed 
Vi^varilpa, Vritra was creai^^^d and had to be killed. 
Vritra is sometimes described in it as a serpent, and 
several Vritras are mentioned in the neutral plural, 
Vritrani. He and they appear to represent the powers of 
the darkness of winter. Invigorated by drinking the 
Soma, Indra kills them as soon as he comes to the region 
of Orion at the beginning of the day-hcJf of the year. But 
when as a riddle the sacred Soma was metamorphosed as 
the moon Vi^varupa, the son of Tvssh^, the further myth 
apparently arose that Tvasb^A created the powers of dark- 
ness also, destined to be killed after Indra became strong 
by drinking the Soma. Although Vritra seems to be the 
darkness-serpent, he is sometimes identified with the 
moon, the lord of night, for the Satap.-brabmana quoted in 
Muir’s Texts, V. p. 96, says that Indra is the sun and Vritra 
the moon. In our story of the Mahabharata, Vritra’s put- 
ting Indra into his mouth, his yawning, and Indra’s coming 
out seem to be a description of the eclipse of th » sun. The 
Mahabharata Ara?iyapar van, adh. 101, says that as soon as 
Vritra was killed, his killer Indra was possessed by fear and 
ran away and hid himself in water, as if he would not believe 
that the Vajra weapon had at all been hurled and Vritra 
killed by him. Indra’s runningaway after killing the serpent 
Vritra is described in the IZig-veda I. 32, 14, which says that 
when Indra slew the dragon, fear possessed his heart and 
he flew like an affrighted hawk through the regions, cross- 
ing nine-and-ninety flowing rivers. The J?ig-veda also 
says in VIII. 14, 13, that Indra cut off Namufei’s head with 
the pfaena, foam, of the waters, and as our story says that 
Indra killed Vritra with the foam of the sea water, Vritra 
and Namuii appear to be identical — an opinion entertained 
on other grounds by Mr. Tilak in his Orion. In the daily 
phenomenon, the darkness Vritra is killed by the sun as 
soon as the latter rises in the morning sandbyl^ time. In 
the yearly phenomenon also, the darkness of winter is 
killed on the morning of the first day of the bright half of 
the year. So the place where the killiQg takes plaoe is 
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where the eastem horizon appears to touch the sea ; and 
inasmuch as in the daily phenomenon the sun does not stop 
therei but goes up to the zenith and then sets, and in the 
yearly phenomenon to the point of the summer solstice and 
then to winter through the aerial rivers, the rain clouds, 
this seems to have given rise to the fancy that he ran away 
through fear and hid himself in water. 

Indra is the hero of our story, and although Vishnu 
occupies in it the position of the Supreme God, the heno- 
theism of the JSig-veda is echoed when both Agni and 
Indra are each praised in terms which would apply only to 
the Supreme God. Vishnu alias Purusha is Sacrifice, who, 
according to the Pnrusha-sukta of the Rig-veda, was wor- 
shipped by the Devas fYajnena Yajnam ayajanta Devafe), 
and as Indra is the head of the Devas, he naturally gets 
support and strength from Sacrifice-Vishnu. Indra is 
/S^atakratu, a name which in the days of the epics and the 
Pur&nas came to mean ‘ one who performed one hundred 
sacrifices.^ Therefore, he worships Vish?iu, i.e., devotes 
himself to Sacrifice, by means of the horse sacrifice. As 
the period when our story of the Mahablnirata arose is 
subsequent to the period of the older Upaiiishads, 1 would 
take the sun Indra of our story to be the Upanishadic 
Purusha in the sun and in the heart. If Witra is dark- 
ness, and if darkness is a metaphor for PS^pman, Sin, * 
there can be no sin in killing Sin. The Vajra weapon 
signifies Sacrifice, t Hud this is made clear by the presence 
of Sacrifice- Vish? 2 ^u in it. This spiritual weapon is neither 
long like an arrow nor round like a stone — is neither wet 
nor — because being spiritual it can have uo physical 
attributes. It is dvaudv&tita, beyond the duality or con- 
flict of ^itoshna, cold and heat — in other words, of sukha- 
duhkha, happiness and misery — of the selfish world. 
Therefore, the untruth of breaking the covenant is only 
an apparent paradox and not real. The Self, the Great 

^ Vide the Taitt. Sam. referred to in the note at p. 6, ante. In the 
y4ikMpatya dictionary, the very first meaning given to VHtra is darkness. 

t Vide Bv. 1. 8^ 3k i^rred to io the note at p. i 
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Satyam or Truth, is hidflftn by what is aiinta> false, 
the unreal material forms.^ So, the clever Yed&ntin 
poet of the story of the Mah^bharata seems to conceal the 
real spiritual weapon of Sacrifice in the metaphor of a 
material, and therefore annta, weapon of Yajra (when taken 
literally as made of Bishi Dadhi&i’s bone, without under- 
standing the esoteric significance of the bone) . t When 
Indra was exhibited outwardly as having incurred the sin 
of untruth, it became necessary to say he performed the 
horse sacrifice to get rid of it. But as inwardly he is sin- 
less, his performing the sacrifice as S^atakratu proves that he 
is righteous and spiritual, because his very nature is such. 
In the case of men, their performing the sacrifice removes 
not only their sin, but makes them realize their true spiri- 
tual nature. The story deals with three scenes as regards 
Yn'tra. First, Yritra molests Indra and even overpowers 
him, just as the sun is fancied to be gulped by the eclipse 
or driven away at sunset by the in-coming darkness of night. 
Then comes the truce by which the two remain apart from 
each other, like the midnight darkness and the sun at the 
antipodes. And lastly comes the meeting at the sandhy& 
or junction time when the one is killed by the other, just as 
the on-rushing, foaming wave of the light of the rising 
sun kills the nightly darkness. Indra rightly decides that 
there can be no truce or peace with Yritra and that 
Yritra must be annihilated, for if allowed to exist he 
is sure to make mischief one day or the other. All 
ancient peoples, who worshipped the sun, that is, the Deity 
in the sun, have depicted their god as having at first met 
with defeat at the hands of bis enemy, but the defeat is 
invariably followed by victory. Even an Incarnation of 
God is tempted and molested, but proves His victory at 
last. B&ma suffers many serious reverses in the Lank& war 
before He achieves His victory. Man must have the ideal 
of one to whom no reverses in a good cause are deterrent 
and who achieves permanent victory, and God Himself is that 


• Of. mnd.-np. YIII., 8, 1 and 2. 
t Vide Yol. I., pp. 880—886, about this bone. 
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Ideal. .To my mind the object of the story is to show that 
the Supreme Self Victor Indra^ Who is apahatap&pm&^ 
having conquered Vrftra, and Who is mahato mahiyan^ in- 
finitely greats has run away nowhere but is concealed as a7U>r 
aniyan^ very subtile^ in the lake and lotus of one^s own heart 
itself^ and that He is to be found there and worshipped. 
He is found and worshipped in the symbol of the Uttar&- 
yana Sun. As soon as the Uttar&yamk comes^ SbM, who 
phenomenally seems to be the Dawn^ sets out in search of 
her husband. When Dawn breaks forth in the far east 
gently mingling her light with the starlight and moonlight 
of Nighty it is fancied that the latter would no longer hide 
the treasure^ the Sun, but that being pleased with Dawn’s 
steadfast love of her husband, she took her to an island 
in that far east and revealed him to her there, from where 
he rises like a lotus budding up from the stalk and 
blossoming. The sacrificers find their God and immortality 
through Agni, Who is God Himself as their Priest, Guru. 
Therefore he finds out Indra. Agni is Apamnapat, Son of 
the waters. As such he flashes in the form of lightning, and 
his assuming a beautiful female form seems to be due to 
the feminine gender of ^ Vidyut,’ Lightning. Indra 
means the Rainer. Lady Dawn finds the light-giving 
Sun, while Lightning Agni finds the rain-giving Sun, and 
one of the names of fresh water is amWtam, meaning also 
immortality. These two aspects of the Sun are necessary 
to indicate the Spiritual Sun found in the lake and lotus 
of the heart to be Full of Knowledge and the Giver of 
Immortality. 

Who then is Nahusha ? First, let us dispose of what 
appears to be the phenomenal illustration of him. I would 
take him to be the moon. The Dakshin&yana or the night 
half of •the year consists of the six months from Sramns, 
to Pushy a. In this night period of the Devas, the sun 
Indra is fancied to have disappeared and the moon is 
installed, and when in the fifth month, namely M&rga- 
sirsha, he as full moon comes in conjunction with his own 
asterism Mngasirsha, the Belt located in the square of the 
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Orion, it is fancied he ip ’ in the Orion-palAnqnin* 
by the Ei&his, who, by the fact of AgastyarCanopas 
being mentioned as one of them, appear to be the stars, 
situated in the latitude to the east of Orion. Taking that 
latitude as 'the horizontal pole of the Orion-palanqnin ex- 
tending on either side of it, there are on the one hand 
Oanopus, Sirius, and other stars in the southern side of 
that latitude, while on the other there are several stars 
in the northern side of it, where, if we go a little more 
to the east, we get at the Seven- /^ishis, the stars of the 
Oreat Bear. In the diurnal rotation of the celestial 
sphere, these stars present the appearance of rising carry- 
ing the Orion -palanquin on their shoulders, and so they 
carry the glorious full moon of autumn when he is in 
conjunction with Orion. Agastya-Canopus is the star of 
autnmn, as shown in the story about his drinking the sea.f 
Passing over the next month of Pushya, the last month of 
the Dakshinayana, there comes Magha, the first month of the 
UttarayaTia. The day half of the year having thus begun 
in that month, the lost sun Indra is found out, and the 
gallant moon is outwitted and hurled down as a serpent, 
for as the full moon of Magha occurs either in Ariesh& 
or Maghd., and as Arieshd. is, according to the Vedic list 
of the asterisros, the Serpent asterism, the fancy is as 
though the full moon of M&gha became the Serpent, 
hurled down from the Orion-palanquin in which he as full 
moon had shone two months before. The reason for the 
fall is the denial of the authority of the Mantras about 
killing cows. That custom must have already become 
obsolete in that part of India where, and at the time when, 
our story of the Mah&bharata arose, so that it looks as if, 
knowing the dharma or law of his time, Nahusha rightly 
decides against cow-killing. His going in the palanquin 
borne by the A^'shis was for the purpose of pleasing Sskki 

* We have Been that the Orion was likened by our old poets to several 
things, chariot, vinaftnu, mansion, net, &c. It appears to me that the same 
Orion is here likened to the palanquin. 

t Fids p. 96 oats, and Vol. I., pp. 186—188. 




DELUGE, SHIP, FISH, Ac. 


177 


and theu marrying her. It is likely this part of our 
story bad for its basis the Eig-veda X.^ 85^ 13^ which 
says : ^ Kiue (gava/t) are killed in the Aghas (the stars 
of the Magha asterism ; and the wedding takes place in 
the Arjuuis (the next asterisms of Phrva and Uttara 
Phalgums)/ The concealed wit of the story may be this : 
^ Sir Moon ! You are very anxious for the weddings 
but you deny the authority of the Mantra which says^ 
kill kiue and marry. Since you are against cow-killing, 
you cannot marry. The Lady^s own husband Indra has 
risen to wed her. You do become this Serpent with which 
you are now in conjunction.^ The fall of Nahusha, like the 
fall of Tri^ahku (explained in the first volume), is a paradox 
meaning the reverse of it, for \vhen the full moon is one 
with the Serpent, he is in his northernmost high point, the 
same point where six months afterwards the sun Indra 
would be in his highest summer glory. The Serpent asterism 
is very near to the Seven-Eishis of the Great Bear, so that 
even the so-called fallen serpent fonn of Nahusha is per- 
manently borne by them and other stars.* 

The outward moral of the story is plain. If man is 
installed in the place of God and made king by men sur- 
rendering all their strength to him, he is apt to get giddy 
with power, become voluptuous and immoral. Our ancient 
poets are very happy in the faultless delineation of their 
heroines, however questionable their heroes may be out- 
wardly. Tho unswerving pativratya or chastity of Suki, 
her fortitude in overcoming temptations and troubles, and 
her devoting all her energy in finding out her lost husband 
are most admirable. 

But we will not be doing justice to King Moon Nahusha 
if the Ved&ntic truth hidden in the riddle of the story 
is not brought out. If, as already stated, the sun 
Indra represents the Supreme Self, it will not be 

* iSfripati, the author of the Ratnam&l&, quoted by Sir W. Jones, likens 
the Magh& asterism to a house, while in this part of India it is likened to 
an AudolikA, litter. The Serpent is above Maphil by the northern side of 
which tho Great Boar is situated. 
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wroDg if we take the j to represent the human 
soul Jiv&tman in this story also as in several others 
previously explained. 'Fhe Devas and fttshis should be 
taken to mean here the senses^ a significance which^ we 
have seen^ they possess in many works^ both Vedic and 
Pur&nic. Brthaspati of this story 1 would take to be 
mind. The senses and mind surrender all their power to 
the Jivatman and make him their king. This means that 
he is no longer their slave, but has mastered them. He 
loves all creatures as himself, and thereby becomes Svaval 
or Self-king. Jt is only when this king reigns in one 
and all that the anarchy of selfishness, of the strong molest- 
ing and despoiling the weak, ceases. By loving another 
as himself he conquers the other’s enmity and makes 
him one with himself, and this is his drawing unto him- 
self the valour of the other. His loving the Apsaras 
nymphs means his loving all the good qualities. Mis 
calling himself Indra means that be ardently performs the 
upasana contemplation of the Supreme Self as Self — as 
So’ham — for the worldly idea of I and you and he refers to 
beings occupying separate limited spaces, but when the 
all-pervading Infinite Sarvatma of universal love is realized, 
the knower must merge in Him, and as this merging is not 
the Jivatman’s annihilation, but is his finding God to be 
his unbounded Life of spirituality, he exclaims ‘ 1 am He.’ 
This is the meaning of his so-called pride of calling himself 
God — a pride consisting in the complete surrender of the 
selfish, limited ego, and in becoming one with God. This 
Atmarama or one who loves God Indra as Self happens 
to see the goddess Saki. Who is she? I would take her in 
this story to signify Para-Bhakti, Great Loving-faith in 
God. Being intensely devoted to Him, she is wedded to 
Him and can think of no other. Nahusha ought to love 
this Spiritual Lady. By loving one who loves God he 
must be looked upon as loving God through her, through 
Great Loving-faith. This is indicated by the allusion to 
the story of Abalya. We have seen that Indra’s so-called 
seduction of Abalya, the wife of Biabi Gautama, when 
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the latter^ absent from home^ was performing ablation 
and worship, means that the knower, contemplating the 
Supreme Self, and being entirely absent mentally from 
the outer world, meets with the reward of his PaiA- 
Bhakti or Great Loving-faith being accepted and loved by 
the Supreme Self Indra, Who appears before her in 
Gautama^s form, simply because the Deity worshipped, 
according to the Atmavidya, as Self, cannot do otherwise 
(Vol. I., p. 220;. Whereas in that story Para-Bhakti is the 
wife of the knower, she is in this story the wife of the 
Supreme Self. In either case, she is a Spiritual Lady with 
whom there can be no carnal love, and the paradoxes 
of both the stories vanish when the concealed meaning is 
known. Nahusha is noble. He grants time to Safci for her 
finding out her husband. It is his conduct which kindles 
the energy of herself and of mind and the senses, and ex- 
pedites the finding out of Indra ; and when at last Indra 
is brought out from within the depth of the heart, Nahusha 
becomes a serpent. His becoming a serpent may mean bis 
being a confirmed Yogin, well trained in bis breath-exercise 
and concentration of mind upon God and upon all that is 
godly. The serpent is called pavana^ana and vayubhaksha, 
the eater of wind. The ascetic also is called vayubbaksha7ia, 
the eater of wind, evidently because in his Yoga exercise 
he takes in and holds breath and lets it out in measured 
succession ; therefore, as a riddle, he is the wind-eating 
serpent. Therefore, all the mastered senses honour him 
and carry him high on their shoulders. His 'remain- 
ing in the serpent form for ten thousand years before 
going to Heaven seems to mean that he remained a 
staunch Yogin, performing his upasana of the Supreme 
Self as long as he lived. The iifeand-upanishad, VIII., 
15, says that the upasana should continue yavadayusham, 
throughout life. The I^avasya-upanishad, verse 2, says 
that one may live here on earth for hundred years per- 
forming works (disinterestedly). The object seems to be to 
show that persons who lead a righteous life, always devoted to 
the SupremeSelf, will be long-lived, andthat longevity when 
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righteously employed is a great sadhana or means for doing 
many good works and acLx«. . jg moksha in the end. There- 
fore, Nahusha lives long as a Yogin, and his long-life of ten 
tboasand years is simply the long-life oi hundred yearn multi- 
pUed hundredfold to show that he was an extraordinary Yogin. 
This story may be compared with the story of King <Sveta, 
explained in Vol. I., pp. 146 — 157. There Sveta^a being 
in Brahmaloka or Heaven and yet visiting the lake on the 
earth daily until, by making a gift of a jewel to Riahi 
Agastya, he becomes finally settled in Heaven, means his 
spending a long life in the upasana of Brahman realized 
in the lake of the heart, and then getting moksha, his 
being devoted to Brahman in his life here being con- 
sidered as his being virtually in Heaven. Here also Nahu- 
sha^s installation in Indraloka means his being virtually 
in Heaven when, by means of the upasana, he is realizing 
the Supreme Self concealed in the lake of the heart. 
Nahnsha^s story may be older than Sveta^a story. Here 
and there in the older Upanishads, the Supreme Self 
IS referred to by the name of Indra. One Who is so sub- 
tile (sukshma or a?m) as to be concealed even in the very 
thin thread of the lotus stalk, and Who grows when found 
out and realized, can only be the Self located in the heart, 
about Whom the Upanishad says : an-or a?iiyan mahato 
mahiyan Atma guhay§,m nihito ^sya janto/i. 

The concept of the story is very simple : the Supreme 
Self Indra being concealed in the deep depth of the heart 
like the sun in the womb of night, in order to find Him, 
the moon man is installed in the upasana of Him as So 
^bam ; he is carried by the subdued senses the Riahia, like 
the moon of winter carried in the Orion-palanquin by the 
Seven-iS^shis of the Great Bear, Canopus- Agastya and 
other stars ; and as soon as he becomes the confirmed 
Yogin in the paradoxical metaphor of the serpent, suggested 
by the picture of the full moon in conjunction with the 
serpent asterism, the Supreme Self is found out like the 
nttar&yana sun ; and of all old names, the name of Nahusha 
or ' one who ties or binds ’ was selected as being fit for this 
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paradoxical serpent Yogin, exhibited as daratmd*^ the selfish 
self, outwardly, but as krifcatma, one who achieved the 
pure Self, inwardly. 

In order to console and encourage the Pa/idavas, this 
old story is narrated to them to show how even Indra 
and Saki experienced trouble, but how at last prosperity 
came to them when the bad Nahusha became the serpent. 
It appears to me the outward badness of Nahusha is 
purposely kept up in order to conceal the riddle of the 
story. Para-bhakti and the Supreme Self, Who is to be 
realized as the Jivatraan^s Self of Spiritual Life, are 
happy when, like serpent Nahusha, men are firmly establish- 
ed in their upasana of Him, but if men are not so, if they 
give themselves up to Avidya, they would be Atmahans, 
killers of the Self. The story is complete in itself when 
it ends by awarding, by means of the so-called curse which 
really is a blessing, 10,000 years of long life of upasana 
at the end of which Nahusha is to go to Heaven. But 
wheu there came the subsequent story of the Pa7idavas as 
the descendants of a long line of the kings of the lunar 
dynasty with Nahusha as one of their old ancestors, an 
episode in the great epic arose to the effect that Nahusha^s 
serpent state continued even to the days of the Pa?idavas, 
and that he went to Heaven by meeting them in their 
jungle life. That episode illustrates Nahusha as the 
‘ binding ^ snake, and is, I think, fully aware of the esoteric 
meaning of the older story. The Arawyaparvan of the 
Mahabhfirata, Adh. 17G — 181, known as the Ajagara- 
parvan, contains that episode, and says to this effect : — 
Once upon a time wheu the Pat^tiava brothers were in their exile 
in the jun^^le, one of them, Bhima, went out hunting, and killed 
many beasts. But Nahusha, who was m the shape of an ajagara or 
boa snake in that jungle, caught hold of him and held him in his 
coils so tightly that with all his power of thousands of elephants he 
was unable to free himself. At last the eldest brother Dharmaraja 
came in search of him, and was told by the snake that he was 
Nahusha. the remote ancestor of the Piu&davas, turned into a snake 
by the curse of Rlahi Agastya, and that he would release Bhima if 
his question was answered. That (]uestion is, who is a Brdhmana, 
and wlmt is it that is worth knowing? Pharma replies to the effect 
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that caste is no criterion of Brahmanism, that in whomsoever truth, 
charity, patience or forgiveness, pity, kindness, and austerity are 
found, that man is a Br&hmana, even if he is a SAdra by birth, that 
in whomsoever the reverse of these qualities is found, that man 
is a jS^ddra, even if he is a Brahmana by birth, and that what is 
worth knowing is Brahman (the Supreme Self). Satisfied with the 
answer, Nahuslia releases Bhima, and himself obtains release from 
the serpent statM by seeing such a righteous descendant as Dharma- 
r&.ja bora in his line. Then answering the questions which Dharma- 
nlja puts to him in order to learn religion and Self from such a 
great ancestor as he is, Nahusha goes to Heaven, proclaiming : 

Satyam darnas tapo danam 
ahimsa dharmanityata | 

Sadhakani sada pumsam 
na jatir na kulam nripa || 

Truth, control over the senses, austerity, charity, abstention from 
injury to living things, the ever remaining in dharma (righteousness), 
these are always the means (to salvation) for men, not (high) caste 
nor (birth in a high) family, 0 King Dharma ! 

As Bhima is son of Vtiya, the god of wind or air, he 
seems to mean here Pr&na, Breath, and his being bound 
and pressed in the coil, looks like Nahusha's perfor- 
mance of his pranayama, in which the breath becomes 
niyamita, held. When at last Nahusha gets even V&yu^s 
son for his breath-exercise, and sees Dharmar&ja (the king 
of righteousness) who is son of god Yama, his yoga, con- 
sisting of yama, niyarna, prarmyama, &c., becomes complete, 
and he goes to Heaven. The story is double-pointed, 
one point showing that at last a put-tra or saviour sou 
in the form of Dharmaraja was born in Nalmsha’s line 
to send him to Heaven, the other that the Panda vas in 
their troubles of jungle life had the good fortune of seeing 
such a worthy ancestor and of standing the test of his exami- 
nation, for if Dharmaraja had not rightly answered the 
question, he would have proved himself an unworthy son 
of the race, quite unfit to achieve victory iu the Kuru- 
kshetra war. 
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In the Taitt. Samhita VI. 2, 4, 2, there is an account of a 
Varaha or Boar shot by Indra. Dr. J. Muir has given the 
text and translation of it in liis Sanahrit Texts, Vol. IV., 
pages 39 and 40, while at pages 67, 81, 91 — 93, he has 
quoted Wig-veda 1. 61, 7, and VIII. 66, 10,* with so much 
of Sayana^s commentary on the latter as gives the A itiha- 
sika or legendary view of the Boar. Saya/ia,^^ Dr. Muir 
says, “gives two explanations of the verse (VIII. 66, 10), 
that of the Nairn ktas or etymologists, and that of the 
Aitihasikas or recorders of legends.’^ According to Saya 7 m, 
the account of the Boar in the Taitt. Samhita is an expla- 
nation of the story alluded to in the i?ig- veda I. 61, 7, and 
VIII. 66, 10, above referred to, and Dr. Muir rightly 
surmises it to be alluded to in another verse also, viz., Kv. 
VI. 17, 11. When explaining Indra as Makbaghna in the 
Essay on Pravargya in the first volume, I had not with me 
Sayaim^s commentary on the i2ig-veda to see what the 
Nairukta view of the Boar was. I have now read his 
commentary on the three verses in question, and also 
Bhaf^a Bhaskara^s commentary (recently published in 
Mysore) on the Taitt. Sam. VI. 2, 4, 2, with the result that 
my view of the Boar being Sacrifice has their support. 

The three verses of the Eig-veda are to this effect. 

At the savauas or libations (in honor) of this great mata or maker 
(of the worlds, i.e., Indra), he (Indra) straightway drank the potion 
and ate the pleasant food (the oblations). Visiw&u stole (mushdyat) 
the cooked mess (the same Soma potion and oblations). The heroic 
(Indra), the shooter through mountain (tiro adrim asta), pierced the 
Boar-(I. 61, 7). 

For thee, O Indra ! whom all the Maruts in one accord magnify, 
Pdsha Vishftu cooked a hundred buffaloes. For him (z.e., for Indra), 
there flowed three lakes of exhilarating and Vrtti'a-killiiig (Soma), 
i.e., drinking which Indra gets strength to kill Vrttra) — (VI. 17, ll)- 

* Counted without the Ydlakhilya hymns. Counted with them, the 
flguros would bo Vlll. 77, 10. 
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Urged by thee, O Indra ! the wide-striding Vishwu brought (for 
thee) a hundred buffaloes, ooked with milk, and crauslie varaha, 

the plundering boar— (VIII. 66, 10). 

The first of these three verses is rather difficult, and has 
been construed variously. He who drinks and eats at the 
libations seems to me to mean Indra himself, the deity of 
the hymn, and not Vish?m. The two other verses make it 
clear that the eater and drinker is Indra, and that it is 
Vish7iu who provides the food and drink for Indra. This 
character of Vishnu as the giver to Indra of food and drink 
consisting of the sacrificial oblations well befits the Deity 
of Sacrifice. The legend of the Taitt. Samhita clearly 
identifies Vishnu with Sacrifice, as will be seen presently, 
and it is most likely that the Vislwai spoken of in these 
three verses of the i?ig-veda is Sacrifice. The oblations to 
Indra seem to be metaphorically called buffaloes and lakes. 
About this metaphorical language, Dr. Muir, in his note 
at p. 81 of his book, Vol. IV., refers to Rv. VII. 103, 7, and 
VIII. 77, I. He also quotes Rv. V. 29, 7, in which Agni 
is said to have cooked three hundred buffaloes for his 
friend Indra, who eats them and drinks three lakes of 
Soma, when proceeding to fight with Vrztra. There Agni 
seems to mean the Deity of Sacrifice, for without Agni 
there can be no oblations ,* and it is noteworthy that, like 
Agni, Vishnu also is the friend of Indra (Rv. I. 22, 19; 
IV. 18, II). Being the Deity of Sacrifice, Vishnu seems 
to combine in him the characters of both Agni and Soma, 
having in his gift the oblations to Indra and other gods.* 

The legend of the Taitt. Samhita VI. 2, 4, 2, is translated 
by Dr. Muir thus : 

** The sacrifice, assuming the form of Vishau, disappeared from 
among the gods, and entered into the earth. The gods joined hands, 

* The Soma oblations to Indra is charactcrizod as so many buffaloes and 
lakes. Is this in justice to his character as the Rainer, sending copious 
downpours by which all the lakes and rivers are fed to overflowing, and 
to his being the most heroic god, killing Vritra and other demons Y The 
rain clouds are metaphorically boars and buffaloes. Indra cuts them down 
and dissolves them as the copious downpours for our benefit. Therefore, 
were the oblations viewed as biiffaluos and lakes offered to him in return 
for the downpours sent by him Y 
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and searched for him. Indra passed over above him. He (Yishnn) 
said : * Who is this who has passed over above meP ’ (Indra replied :) 
‘I am [durge hanta] he who slays in a castle; but now who art thoaP’ 
(Vishau said:) am [dnrgat 4hart4] he who carries off from a castle.’ 
He (Vishnu) said : * Thou hast said a slayer in a castle. This boar, 
the plunderer of wealth [v&ma-moshalt], keeps the goods [vittam 
vedyam] of the Asuras on the other side of seven hills. Kill him, if 
thou art a slayer in a castle.’ He (Indra), plucking up a bunch of 
Kusa grass, pierced through the seven hills, and slew him. He 
(Indra) then said: ‘Thou hast said I am he ivho carries off from a 
castle \ so carry him off [etam ahara]’. He (Vishnu), the sacrifice, 
carried off the sacrifice for them [tarn ebhyo Yajna eva Yajnam 
aharat]. Inasmuch as they obtained {avindata) these goods of the 
Asuras, this is one reason why the altar is called vedi. 

“ This earth formerly belonged to the Asuras, whilst the gods bad 
only as much as a man can see when sitting. They (the gods) said : 

‘ Let us have a share in this earth also ?* ‘ How much shall we give 
you P* (asked the Asuras). ‘ As much as this she-jackal [salavriki] 
can go round in three (steps).* Indra, assuming the form of a she- 
jackal, stepped all round the earth in three (strides). Thus the gods 
obtained (avindata) it. And from this circumstance the altar derives 
its name of vedi.” 

Thus Vish 7 iu is Sacrifice as well as the aharta or bringer 
of Sacrifice for the gods. It is also clear that the Boar shot 
by Indra is Sacrifice, for it is with reference to the shot Boar 
that Indra says, carry him off ; he who is thus carried is 
clearly said to be Sacrifice, who in the end is revealed as the 
altar, which again, according to the second explanation of 
it, represents the whole earth measured in three steps or 
strides by Indra ,* and the altar vedi itself is vittam ved- 
yara, the wealth of the Asuras fit to be known or obtained. 

This legend of the Taitt. Samhita is narrated in connec- 
tion with the Soma sacrifice, and Bha^^a Bhaskara says 
that Sacrifice- Vishjiu the Varaha represents the Suty4 
Sacrifice of the Sutya day (on which the solemn preparation 
of the Soma beverage takes place), called Varaha (vara- 
ahas), the excellent day, and that the seven hills represent 
the seven days preceding the Sutya day.* Sayana also 

*<>Var&ha/i Buty4yaju&khyo varartiyadivaaAtmA v&maraoshah vananl- 
yknkm dhauAnAm moshakaA vanantyo vA moshakaA, saptADAm girinAm 
aharAtmanAm durgAnAm parastAt parata/*, AsurAnAm vittam vasu vedyam 
veditavyam vettum vA sakyam yAvat kinfcit tat Barvam bibbarti rakshati 
tarn jahtti Bhaf/a BkAskara. 

24 
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takes Varftha Vishna to be the sacrifice of the Sntya 
d&y, the excellent day, c»^d says that the seron days pre- 
ceding it are the diksha and upasad days.^ Indra has to 
pass through these preliminary days of the sacrifice before 
he shoots the so-called VarUha day, i.e., before he obtains 
the Soma of that day. 

Such is the Nairukta view of the Boar. Likewise, 
according to S&yana, the Nairukta view of the mahishas or 
buffaloes of Bv. VIII. 66, 10 is that they are sacrifices, 
called mahishas in the sense of the great ones. 

While on the one hand Sayana, when commenting upon 
Rv. I. 67, 7, refers to the legend of the Taitt. Samhita 
above quoted, he on the other, when commenting upon Bv. 
VIII. 66, 10, gives the purport of the JSTaraka Br&hma?ia, 
according to which, after Indra and Vishnu announce 
themselves to each other as ^ durge hanta,^ and ^ durgad 
ahart&^, Vishnu asks Indra to kill the Varaha, who is 
vam4-mnsha%, plunderer of good things, in whom abide 
the wealth and property of the Asuras, and who dwells on 
the other side of twenty-one stone puras, ramparts; and 
thus asked, Indra breaks through the ramparts, and pierces 
the heart of the Asura Varaha, while Vishnu brings 
all that is found in him (vide Muir IV., pp. 92, 93). 

Thus this Br&hmana version of the legend makes the 
Boar an Asura killed by Indra, and mentions puras of 
stones, apparently because the word adri in ^tiro adriin 
ast&^, 'the breaker through mountain’, of Rv. I. 61, 7, 
means not only mountain but also stone. Puras seem to 
mean hill forts or castles, and the mention of this word 
seems to indicate that Indra’s feat of piercing through 
mountain is the same as his feat as Puramdara. But, while 
the Taitt. Samhita mentions seven hills, the Brahmana 

* * ** Viahnah aatyadiraaAtm&ko yajnah paA;atam paripakyam Asiiradhanain 
yat tan mnsb&jat akdkarat, tadanantaram dtkBbopaBadan&tman&m dnrga- 
rdpMlm sapUlnAm aboAm parastAd ABit, adrim aBtA sabtyAn Indrab 
dargAny afcttya tiraA prAptaA tan varAbam utkriBbtadiyasardpam tarn 

yajnam vidbyat SAyana under Bv. 1. 61, 7. 
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menfclOQS twenty^one, about which S&yam giyes no expla- 
nation.^ 

In Nirukta V. 4, YILska gives the different senses in 
which the word varaha is used in the Vedas^ as the boar^ 
as the rain cloud, as the. M^dhyamika-devaganas, the 
deities of the middle region, probably of the rain clouds, 
and as the Ahgirases, and he quotes a Br&hmana text which 
explains var&ba, the rain cloud, as ' varatn &h&ram &h&r8hih^‘ 
^ (0 Cloud !) Thou hast brought excellent food,^ (rain water 
being the means for growing food crops). 

The Nairukta view that the Varaha of the legend is the 
Soma day of the sacrifice must have come down from very 
ancient tradition preserved from generation to generation 
in the priestly families. The Vedic people have left ample 
evidence of their fondness for punning and playing with 
words. This trait is revealed even in the JBig-veda, where, 
for instance, the hymn X. 96, called Hari-stuti, is full of 
puns upon the word hari. The etymon of varaha as the 
name for the boar is not clear, and it is also not very clear 
why the rain cloud was called varaha. It may be a meta- 
phorical name of it by likening it to the boar whose colour 
is black, like other metaphorical names of it, such as 
parvata, mountain, dnti, the waterman^s leathern bag, &c. 
Whatever was the original etymon of varaha, still when 
once it became the name of the rain cloud, the fancy of 
poets would not rest satisfied unless they forced it to mean 
vara-&harta, the bringer of the good thing, viz., the benefi- 
cent rain water. The Taitt. Samhit& V. 4, 12, 3 says that 
the Atir&tra sacrifice becomes uttamam ahasfj the excellent 
day ; and as likewise vara means excellent, good, it is very 
likely that even in the days of the Big-veda the Soma day 

* Can it be that the yersion of the legend in the Xaraka Brfthmana refers 
to any other saorifioe whose Var&ha day is preceded by twenty-one 
preliminary days ? The Taitt. Samhitft V. 4, 12, in connection with the 
Asvamedha saorifioe, says * ekavimsam ahar bhayati *, and identifies the 
ekayimsam or twenty-one with the twelye months, the fiye seasons, the 
three worlds, and iditya the snn, the twenty-first. It is, howeyer, not easy 
to say whether this has any connection with the twenty ‘One of the legend. 

t ' Atirltra uttamam sbar bhayati*. 
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was wittily called vr.*, liafe=var&liaA, meaning the excel- 
lent day and at the same time the boar of the rain cloud, 
by likening to the rain -showering cloud the day that 
showers the dh4r4s of the Soma beverage when the Soma 
plant is being pressed and squeezed. That excellent day 
is personified as the Soma Sacrifice itself. Indra, the 
Rainer, is celebrated in the B/g-veda for his beating the 
rain clouds and making them rain. Similarly he is to shoot 
the Varaha day, and make it yield copious draughts of 
Soma oblations for himself, and the richest blessings for 
the sacrificers. In this paradoxical Boar of the Soma 
Sacrifice all the wealth and blessings are concealed, and 
the shooting of the Boar is not to be viewed as the killing 
of an enemy, but as the shooting of the choicest game by 
the religious hunter. Thus religiously shot, Sacrifice 
Vishnu brings, i.e., yields, varas, good things, in the shape 
of the oblations for Indra and boons for the sacrificers. 
Thus, the Soma Sacrifice seems to be likened to the rain 
cloud varAha, and that word punned with not only as being 
vara-ahas, excellent day, but as vara-&harta, the bringer of 
boons. Sacrifice Vishnu himself is the boon, the wealth, 
obtained. 

The Taitt. Samhit&'s identifying the wealth brought by 
Vishnu with the altar Vedi seems to be the result of another 
play upon the word varaha, by taking vara in the sense of 
the altar, and var&ha in the sense of the bringer of the 
altar. The Aitareya Brahma?ia I. 13, referring to the text: 
^atha im avasya vara a prithivyaA^ says that vara means 
the sacrificial ground devayajana. The expression ^ vara a 
prithivy&A ^ occurs also iu Rv. III. 53, 11, which Mr. 
GrifiSth renders as the Earth^s choicest pZacc= the altar 

The identification of vittam vedyam, the wealth fit to be 
known or obtained, with vedi, the altar, seems to be the 
result of a play upon those words. It is not clear as to why 
the altar was called vedi. It is the derivative of veda 
which is from the root vid. There are two vids, one ^ to 
know,* the other ' to obtain.* Vittam, wealth, is from the 
latter, and means ^ obtained.* The object of identifying 
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vedi with wealth seems to be this. The vedi spoken of is 
not the mere ground of the altar, but the altar glowing in 
that aspect of Sacrifice (Yajfia-purusha) which is the sacri- 
ficial fire Agni who, by reason of his golden fiame, is the 
sacrificer^s divine hira?iya-nidhi, golden treasure-trov-e, that 
had disappeared into the bosom of the earth, but was at 
last discovered and revealed as the glowing altar. * 

That the Vedic people had a celestial counterpart of their 
sacrificial ground is clear from the old legend recorded in 
the verse ^ purfi krfirasya,^ &c., in the beginning of both 
the KWsh7ia and /Sukla Yajur-vedas. According to it, the 
gods, carrying up (the best part of) PWthivi, the Earth, 
have deposited her with the moon, and men perform sacri- 
fice by mentally seeing the same Earth in their altar here 
(vide Vol. I., p. 16). The commentator explains the Earth 
deposited with the moon to be Sacrifice Vishnu in the form 
of the altar, and as the carrying her up and depositing her 
with the moon leaves no doubt whatever of the Earth 
spoken of being in the sky, he refers to an Akhyayika 
story, and fancies the Earth deposited with the moon to be 
the black part seen on the lunar globe — the same which in 
classical Sanskrit is likened to a stag or a hare. But I have 
tried to show in the first volume that this heavenly Earth 
is the quadrangle of Orion, whose head, the asterism 
Mrigasiras or the Stag’s head, has the moon for its regent 
according to the Vedic calendar of the deities of the aster- 
isms — a calendar found in a definite form in the Taitt. 
Samhita and therefore settled long before. It is therefore, 
I hope, not unreasonable to suppose, as I have done, that 
in the days of the ZZig-veda also the moon was the regent 
of Mrigariras, described in one place as A^vasya ^iras. 
Horse’s head, found in the house of the moon, and fancied 

* The X/iand -up. VIU. 3, 2 likous Brahman, concealed so near in 
one’s own heart, but missed by the if'noraiit, to liirawyanidhi hidden in 
the earth, over which a-kshetrajnas or those who do not know (the 
secret of) the ground walk again and again without discovering it (upary 
upari samitaranto na vindeyu/i). Likewise, here in the legend Vishnu is 
hidden in the earth, and Indra passes over him again and again (tam 
Indrah upary upary atyakrAniat) in searoh of him and finds him at last. 
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to be Indra^s Vajra weapon/ becanse^ being the asterism 
of the vernal equinox of those days, the sun^s conjunc- 
tion with it restored to him the strength and vigour 
which he had lost in winter. The poetical idea, there- 
fore, is that he found bis vigour and wealth there. 
The same region in the sky seems to be the Gotra or 
cowfold, breaching which Indra liberates the wealth of 
cows stolen and confined there by the Pams. Similarly 
as the moon Soma represents the celestial form of the 
Soma drink so often referred to in the Big-veda as giving 
strength and vigour to Indra, and as this vigour, absent in 
the months of winter, begins to show itself as soon as the 
sun comes in conjunction with the moon Soma^s constel- 
lation Orion, that constellation seems to hare naturally been 
regarded as the highest source of the celestial Soma in the 
starry region, as the Soma Sacrifice Varaha itself, shot and 
enjoyed by the sun Indra when he comes in conjunction 
with it. 

Taking Rv. I. 67, 7 by itself, without the legend of the 
Taitt. Samhitd, I would explain its three sentences thus : — 
(1) The Great Maker or Measurer Indra eats and drinks 
the Soma oblations in the Savanas. This means that 
coming in conjunction with Orion Sacrifice at the advent 
of the bright half of the year the sun drinks the celestial 
Soma, and becomes strong and the Maker or Creator, for 
by his power as the summer sun all kinds of life, animal 
and vegetable, prosper and increase. (2) Vishnu steals 
away the food. This means that at the advent of the dark 
half of the year Sacrifice Orion runs far away from the sun 
to the acronycal point, taking away with him the Soma 
food which had given strength to Indra in summer. (3) 
Indra shoots the Boar. This means that, hunting the Orion 
Boar in winter by gradually going nearer and nearer to the 
game, the sun at last shoots him when the bright half of 
the year comes back, and enjoys again the feast of the 
Var&ba or Soma day. That the Boar is identical with 
Vishnu who steals away the food, is indicated by its being 
called in Bv. VIII. 66, 10 Emusha Varaha, the stealing 
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Boar. The only question is whether he steals the food 
away from Indra^ or from the Asuras for the benefit of 
Indra. 

Firsts in support of my view that Sacrifice runs away 
from Indra^ stealing away all bis food, I may refer to 
Bv. I. 65, I, according to wbich^ as explained by Mr. 
Grifiith, the Devas had to search for and find out Agni 
hidden in a dark cave to where he had fled away^ carrying 
with him the sacrifice as a thief carries off a cow. The 
dark cave is explained to be the depth of the waters in 
which Agni had hid himself. This may mean that the fire 
of Sacrifice^ found in Orion at the conjunction^ and remain- 
ing with the sun Indra in the form of his summer heat^ runs 
away with Orion to the acronycal pointy and that Indra 
regains him and the sacrifice when he comes again in 
conjunction with Orion. Agni’s flight seems to have been 
a popular theme of the sacrificial poets of the i2{g-veda^ 
for it is again referred to in V. 11,6 and other places. 
The Brahmana stories of the running away of Sacrifice 
Vishnu from the Devas, taking away all their fame with 
him, I have tried to explain in the essay on Pravargya 
in the first volume. 

Now about the stealing of the food from the Asuras for 
the benefit of Indra, another poet was free to vary the plot 
of Rv. I. 67, 7, and say in Rv. VIII. 66, 10 that urged by 
Indra Vishnu himself, striding majestically, brought all 
the food for Indra together with the Bmusha Boar. The 
poePs fancy may be this. At the advent of the dark 
half of the year, the powers of darkness carry away the 
wealth and food of summer and bold them at the acronycal 
point farthest removed from the sun ; but Orion Vishnu, 
who has gone there, is fancied to have been sent there by 
Indra in order to recover the lost things ; he plunders them 
from there, and thereby becomes Emusha Varaha, the 
plunderer and the bringer of the good things, with which 
he strides majestically to the point of his heliacal setting, 
and there delivers them and himself up to the sun Indra 
for the latter’s great feast of the Soma day. This may be 
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compared to the sto"^ "bout the bitch SaramA, who, at the 
bidding of Indra, goes to Rasa, the nether region, to find 
out the cows concealed by the Panis. 

The legend of the Taitt. Samhit^ seems to combine the 
features of both Rv. I. 67, 7 and VIII. 66, 10, the former 
in respect of the running away of Vish?m and the shooting 
of the Boar by Indra, the latter in respect of Vishnu^s 
bringing the sacrifice for Indra from the stronghold of the 
Asuras. But if, instead of viewing Rv. I. 67, 7 and VIII. 
66, 1 0 as two independent and varied fancies of the same 
phenomenon, the former should be construed in harmony 
with the latter, the meaning of the former may be taken 
to be that Indra at the savanas eats and drinks the good 
things, which Vish^m plunders (from the Asuras and 
brings for Indra), and that he shoots the Boar, the Soma 
day. 

In giving the old legend, the Taitt. Samhita does not 
simply copy it, but has its own originality of fancy, in 
indicating that the sacrifice obtained should be viewed as 
the most valuable treasure-trove found in the shape of the 
fire altar. The originality is more marked in its second 
view of the altar, according to which Indra gets the whole 
earth as the altar by measuring it in three steps. The 
quadrangle of Orion being the celestial altar, it may be 
that the three stars of the Belt located in the middle of it 
are fancied to be the three footprints left by the sun when 
passing over it. In winter the Asuras are in possession of 
it as well as the northern half of our earth where our 
ancients lived, but at the end of winter the sun Indra 
approaches them cunningly like a jackal, and is allowed to 
have as much ground as the three steps of the jackal would 
measure, but they are outwitted, for although the space 
extending over the three stars of the Belt is very small to 
look at, still, as the result of getting a footing there, Indra 
becomes the summer sun encompassing our earth (t.e., 
the northern half of it) by his long majestic summer strides. 
This feat of three strides is more popularly attributed to 
Vishnu in his aspect as the sun, as will be seen when 
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explaining the stories of his Vamana incarnation. But as 
Indra of the legend is the sun, the same feat of three 
strides is attributed to him here^ probably because he is 
called mata in Rt. I. 67, 7. M&tiL is from ma to measure, 
fashion, form, make, &c., and means both the measurer 
and maker, and also mother. The devout sacrificer seems 
to have regarded the altar as not merely the small plot of 
ground on which she is formed, but as representing the 
whole wide-spread Prithivi, Earth. 

The Taitt. Samhita VII. 1,5, 1, says: 

** At first this was water, iiaid [salilam]. Prajapati, the lord of 
creatures, having become wind, moved on it. He saw this earth, 
and becoming a boar, he took it up. Becoming Visvakarman, the 
maker of all things, he cleaned it. It spread and became the wide- 
spread Earth, and this is why the Earth is called Prithivi, the wide- 
spread” — Max Muller’s India, p. 137. 

In the note H. at p. 367 of the same book is given the 
text of the Taitt. Brahma7ia 1. 1, 3, 5 which may be 
rendered thus : 

At first this was water, fluid (salilam). With it Prajapati toiled, 
thinking 'how may this (earth) come into existence?’ He saw a 
lotus leaf (pushkara-paraa), and thought, 'there is this (leaf) indeed 
upon which this (earth) can stand.’ Taking the form of a boar he 
dived in, took hold of the earth, and came up with it. He spread it 
on the lotus leaf, and by this act of spreading, the earth became 
Prithivi, the wide-spread. 

The Satapatha Brahma?ia XIV. 1, 2, 11, referring to the 
words of the /Sukla Yajur-veda ^ iyaty agre asiP, says : 

“ Formerly this earth was only so large, of the size of a span. 
Emusha, a boar, raised her up.” iSw.— Muir’s Texts, IV. p. 27. 

Thus the Boar is the same Emusha Varaha that is men- 
tioned in the i2ig-veda. Prajapati, the Creator and Arche- 
typal Sacrificer, is identified with Agni in the story of the 
it9atap.-br. quoted in Muir^s Texts, IV. pp. 21 — 23, and so the 
Boar that brings the earth seems to be the same Agni Yajna- 
purusha, who as Vishnu brings the altar. As we have 
seen that one of the esoterical meanings of Vardiha is ^ the 
bringer of vara, the altar \ the earth mentioned in all these 
Vedic references as brought by Var&ha seems to be the 
altar vedirupa bhfimib, regarded by the devout sacrificer 
26 
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as his whole earth — whole spiritual world. The altar is 
very small to look at, but, viewed spiritually, she is wide- 
spread, spread everywhere, as Yajna is spread everywhere 
by means of his outstretching threads (yo yajno visvatas 
tantubhis tata/i — Rv. X. 130, 1). The saying that the 
earth was spread on the lotus leaf seems to be an allusion to 
the rite of spreading a little mud on a lotus leaf as the seat 
for the churned out Agni who is then offered into the 
Ahavaniya fire [vide Vol. I., p. 25, about that rite). Dr. 
Haug has rightly comprehended Sacrifice Yajiia-purusha 
to be a spiritual invisible deity extending from the Ahavaniya 
fire to heaven {vide his Introduction to the Ait.-br., p. 74). 
If Orion, dedicated to the sacred Soma, was regarded 
as Sacrifice in the Yedic days, it was, it appears to mo, 
simply as a starry emblem of Sacrifice in that part of 
the sky where the happy days of the bright half of the 
year began. Just as this starry emblem is brought from 
the darkness and deluge of winter to the sun for the 
latter’s finding in it his increased strength and light, so 
if man would only seek Sacrifice, that Deity would, it 
seems to have been thought, bring him spiritual light and 
wealth from within the darkness and deluge of ignorance 
and sin. The Vedic references above quoted speak of the 
finding of the altar of sacrifice at a time when all was 
salilam, chaotic water or deluge. The earliest mention 
of this word salilam is in the celebrated hymn of the JBig- 
vedaX. 129, which says to the effect that in the beginning, 
when all this was lightless salilam, the Betas of Mind arose 
— ^that sages, searching well, found in their heart the Bond 
of Existence. This Deity, the Betas of Mind, found in the 
heart, can only be God as the Great Spiritual Light that 
ought to be found by man in order to put an end to the 
darkness and deluge of bis ignorance, and our Agni Yajna- 
purnsha is an emblem of that Light. 

It does not follow that because the sun got his feast of 
VariLha in the sky when he came in conjunction with the 
celestial Soma in Orion, all the Soma sacrifices here were 
to be performed exactly in that time of the year. Each 



THE BOAB. 


195 


sacrificer performed his Soma sacrifice on any anspicions 
day that was convenient to him, seeing in it the reflex 
of the heavenly sacrifice. 

A verse in the Mahanarayana Upanishad addresses the 
earth as uddhntasi varahena kHsh?iena ^^ata-bahun^ : ' Thon 
art upheld by the Black Boar that has one hundred should- 
ers/ while in the sankalpas repeated in this part of India 
at the beginning of all religious acts the present kalpa of 
time is called .wetavarahakalpa, the kalpa of the White 
Boar. In the epics the Boar form of Vishnu is called 
Bka«ringa-varaha, the One-horned Boar. * Thus the Boar 
is horned like the Fish that conducts Manuks ship in the 
deluge. At p. 122 ante^ while identifying the Fish with 
Agni, it was stated that the idea of horn may have been 
derived from Rv. IV. 58, 3, according to which Agni has 
four horns. As an alternative conjecture, it may be stated 
hero that Soma the moon may have been viewed as the 
horn of Sacrifice, as he looks like a horn when crescent. 
The moon is white, and Agni also is called Sukra, white, 
brilliant. As already observed, the Deity of Sacrifice has 
the aspects of both Agni and Soma. As another conjecture, 
I may suggest the horn of the Boar of Sacrifice to be the 
sacrificial post Yupa, which in Rv. III. 8, 10 is likened to 
the horn of horned creatures, and which is looked upon as 
a form of Agni in Rv. 1. 36, 13. Agni as Yajna, the Deity 
of Sacrifice, seems to be represented in many of the things 
connected with sacrifice. 

Under the word Yajna-variiha, the Vafeaspatya quotes the 
Kalika-purat^^a to this eflect : 

Rudra pierced and ripped open the Sacrifice- Boar, then Brahma, 
Vishnu, and himself carried the Boards body from the water of the 
deluge up to the sky, and cut it into several pieces by the ^kra 
weapon of Vishnu, and those pieces became so many kinds of 
sacrifices. 

The idea wished to be conveyed by this seems to be that 

• RAui. VI. KAnda 120, sloka 14, in which RAma is addressed by the 
Devas immediately after SitA’s fire ordeal; MahAbhArata Arawya-parvan, 
Adh. 142, sloka 46; also Mokshadharma NArayanlya UpAkhyAna, sloka 105 
of Adh. 341 from the beginning of SAntiparvan, 
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just as by sacrificin'^ *-^0 One Purusha of the Parusha- 
sfikta^ the whole universe was evolved^ so by taking 
the One Primeval Sacrifice Boar into pieces many kinds 
of sacrifice were evolved. Moreover the Agnish^oma 
Soma sacrifice is the model (prakWti) of all other Soma 
sacrifices which are mere modifications (vikriti) of it {vide 
Dr. Haugh^s Intro., p. 58). 

The Bamayana (II. 1 10, 2) says : 

“ All was salilam, water, only, in which the earth was formed. 
Thence arose Brahma, the seif-existent with the deities. He then, 
becoming a boar, raised up the earth and created the whole world 
with the saints^ his sons” — Muir, lY., p. 33. 

The Linga-purana says : 

'*In the night when all the things moveable and immoveable had 
been destroyed in the universal ocean, Brahma slept upon the waters 
and is hence called Narayaaa. At the close of the night, awaken- 
ing and beholding the universe void, he assumed the form of a boar 
and taking the earth which was overflowed by the waters placed it 
as it had been before.” - Muir, IV. p. 39. 

The yish7m-ParaHa I. 4, in describing the Boar form of 
Vishnu, quotes the well-known text : apo naraA iti proktaA, 
&c., which is also found in Manu I. 10, and says that Praja- 
pati (Brahma) is one of the forms of NarayaTia, and that 
the Boar which Prajapati became is the embodiment of 
Sacrifice and Vedas (veda-yajha-mayani rupam). This 
Purana should not be viewed as taking away in this respect 
the eminence of Brahma and attributing it to Vish7tu, for 
in the Vedic legend Sacrifice Vish?iu is the Boar that 
brings the earth, the altar. 

The Mahabharata Aranyaparvan, adh. 142, says about 
the Boar to this effect : 

In the olden time of Krttaynga the god of gods (Vish^m) perform- 
ed Yamatva with the result that, instead of any creatures dying, 
human beings, cattle, beasts, birds and all kinds of life increased in 
number million-fold like water (like the flood of water swollen with 
the drops of rain), and the earth, unable to bear the weight of them, 
sank down to the depth of a hundred yojanas. She prayed to 
Harayana (Vishnu) for protection. He became the One-horned 
Boar, took the earth in Lis horn, and brought her op to her former 
position. The Devas and Bishis became terrified by the commotion 
caused in the seas by the sinking and bringing up of the earth, and 
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begged Brahma to tell them the reason of the commotion. He told 
them that Yish^ta Paramatma, the Great Self, was bringing the 
earth and that they should give up their doubt and fear. They then 
said : * Tell us the region where Yishna is doing so, so that we may 
go there.’ Brahma replied ; ‘ Go ye to Nandana, and there see the 
winged god (suparaa) in the form of a Boar who, bearing the earth, is 
shining like kalanala, the fire of the time (of destruction) ; on his 
chest the mark of srivatsa is shining.* They went there with 
Brahma and saw the Boar. 

What is Vishri^u^s Yamatva ? At the first view Yamatva 
would strike anybody as the function of Yama, the god of 
death. But if that was the meaning intended here, the 
creatures ought to have died and not increased. There 
must therefore be some other meaning in this riddle 
of Vishnu’s Yamatva. Now the Upanishadic idea of 
Creation is that the Creator (whether called Atman or 
Brahman) performs tapas, sends forth the universe, and 
enters into all the creatures. This His entered aspect is 
called Antarya-min, one who yamayati, controls, within 
(the heart). I would therefore take Yishnu Paramatman’s 
Yamatva to mean here not only His becoming a tapasvin 
or, in other words, a yamin,* intent upon Genesis, with the 
result that all the creatures are born, but also His being 
the Controller within. The burden of the Antaryami- 
Brahmana of the Bn’hadaranyaka-upanishad is that the 
Sarvantara Self is in one and all, controlling them, and 
yet that they do not know Him. This means that He is 
the Life ot spirituality under the control or influence of 
which He is ever ready to place them, if they would only 
know Him. As to what comes by not knowing Him, the 
Source from which all creatures have come, we must go to 
the Sad-vidya of the X/mndogya-upanishad, where two out 
of its nine lectures are to this effect : 

The particles of honey collected by the bee do not know that they 
came from such and such a tree or plant or flower. Likewise, all 
these men, though they are in Sat, do not know they are in It, and 
they become again and again a lion, or a wolf, or a boar, or a worm, 
or a midge, or a gnat, or a musquito. 

* The words tapasvia, yamiu or sam-yamin, and muni have all come to 
moan the austere ouutomplative man. 
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These rivers oome fr .te sea by the sea- vapour beoomiug 
the rain cloud flooding the rivers), and flow back to the sea, where 
they do not know * I am this.’ Likewise, all these men coming from 
Sat do not know they have come from Sat, and they become again 
and again a lion, or a wolf, &c. 

The multiplication of the creatures so as to cause the 
sinking of the earth, notwithstanding Vish7iu’s Yamatva as 
the Antaryamiu, can only be *the samsaric multiplication 
by pa^udharma or animalism by a life of selfishness and sin 
— the result of not knowing the Lord of the Heart who has 
become the universe in the sense that He is loving one and 
all as Himself. If so, the earth that sinks by the weight can 
only be the moral and spiritual world. But whenever 
dharma, righteousness, suffers and unrighteousness in- 
creases, Vishnu appears on the scene to re-establish the 
former.* So, when the Earth, the altar of Sacrifice, symbo- 
lizing the world of righteousness, sinks in the sea of sin, 
Vishnu takes her up and establishes her as before. As in 
many other stories, so here also the Devas and fl/shis may 
be the senses, and Brahma may be the enlightened mind or 
soul. The senses ought to be withdrawn from the selfish 
objects and directed towards the Upholder of the world of 
righteousness, for He is Satyasya Satyam, the Truth of the 
senses. Nandana where He is seen as the well-winged 
Boar of Sacrifice upholding the Earth is legendarily the 
pleasure-ground of Indra and means the ^joyful or glad- 
dening.^ Esoterically, it may mean here the vi.voka gagana 
or sorrowless sky in the realm of the heart. When the 
Lord of the Heart is thus seen and realized, there is no 
more any fear that the Earth will sink. 

To the sacrificers the Lord of the Heart i.s symbolized by 
their sacrificial fire Agni, who as Yajfia-Purusha is Varaha 
in the several senses already explained. One of it is the 
rain cloud, which, by means of its other names, parvata and 
jimfita, is synonymous with mountain which is bhfidhara, 
the upholder of the earth. Agni with his peaks of flame 
is as it were a mountain upholding the Altar Earth {vide 


* Bbagavad-gUA J V., 7 and 8. 
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PP-71, 72 and 1 1 1 ante). That our Varaha is also a moun- 
tain is clear from the story found in the Harivamsa, adhya- 
yas 223 — 230, a long story which may be condensed as 
follows : — 

When the time for destruction came, Narayana became Vrishakapi, 
the fire of three flames (trisikha), and consumed everything. The 
Vedas and sacrifices, ail creatures and things (reduced into their 
subtle states), all the Devas, including Brahma, entered into Him, 
and He slept. In due time He awoke and issued out from His womb 
the egg known as the miirtimaya or visible form of Prajapati. At 
the end of a thousand years the egg broke open and went oft* all 
around, thereby forming the sky on high, the Kasatala below, and 
the eight directions, the regions of the Devas (presiding over them). 
Those parts of the egg that were of many colours became the many- 
coloured balahakas, clouds. The liquid that was in the middle of the 
egg was the liquid form of His golden tejas, light or essence ; it 
formed gold on the earth ; that part of it that went up became the 
golden mountain (Mount 4Meru), and wherever the remainder of the 
liquid fell on the earth it became thousands of mountains, strewn 
down pellmell Unable to bear the weight of those mountains, the 
earth sank down into the water of the Rasiitala, where she was 
molested by tlie Danavaa and Rakshasas. She cried to Him for pro- 
tection : it is He who is the real upholder of everything; by His 
power and grace only can she be dhani (a name of the earth, mean- 
ing the bearer of whatever there is on her) ; now that she was in 
trouble, He, the Kakudmin, should protect her. Thus solicited, He 
thought of His bhiimidhrit or earth-upholding form of Boar, fond of 
sporting in water, and became a huge Boar, one who was girisam- 
hanana, having the body of a mountain (or having a mountain-like 
body), and like the black rain cloud —a Boar whose form was com- 
posed of all the Vedas and Upanishads and all the ingredients of 
sacrifice. Becoming this Yajua-Varaha, the Boar of Sacrifice, He 
entered into tlie waters of the Rasatala and brought up the sub- 
merged Harth for the good of the world (lokahitartha) — He the 
dharu-dhara, the upholder of the earth. 

The earth that was thus brought to the surface of the water was 
like a huge ship, but would not float by reason of her extended form. 
He then shaped her into a Zjaturasra or square form and placed in 
the middle of her the golden mountain Meru, made of the 
substance and quality of His own tejas, and having an altar- 
like pedestal or base. He also made other mountains and all 
the rivers. {The names of them, some fabulous, others real, are 
mentioned here.] One of the mountains thus made and placed on 
the earth was Mount Varfiha alias Vaidurya, like His own Var&ha 
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or Boar form, and having peaks of gold and silver. All these 
ksbitidharss, mountains (liberally the upholders of the earth) were 
winged, able to fly anywhere at will. 

He then thought of creating the Devas and Asuras and all the 
creatures. When He was thinking, a Purusha (the same as the 
four-faced creator Praj&pati) came out from His mouth,* and asked 
Him to tell him what he should do. He said: vibhajatraanam, 

• divide or distribute thyself,* and so saying. He became invisible 
(antarhita) then and there. From the Purusha, intent upon divid- 
ing himself, the sacred syllables Om and Vashaf came, and he made 
all the Vedas and created from his mind all the creatures, jK/shis, 
Devas, Asuras, &c., and established them in their respective locali- 
ties, functions, and duties. [A long list of them comes here. ; Thus 
establishing all his sons (t.e., the Devas, Asura-s, &c.), Svayambhu 
alias Prajapati (the same Purusha) ascended to I’ushkaram Brahma- 
sadanam. 

Sometime afterwards, those winged mountains that were dhara7ti- 
dbaras, upholding the earth, flew away from her to the realm of 
the Asuras in the west, and, hidiug themselves in the waters of a 
deep lake, instigated the Asuras to carry away the earth and obtain 
the kingdom of the Devas, The Asura king Hiranyaksha, who was 
like a mountain and whose army shone like the troop of stars in the 
clear sky of autumn, attacked and conquered the Devas and bound 
their lord Indra. 

Then Vishnu, in order to kill HiraJiyaksha, became the same 
VaiAha mountain that was already mentioned, and came up holding 
his A:akra, disc, in one hand, and sankha, conch, in the other, looking 
with them like a black rain cloud in the midst of the sun and moon. 
He fought with and killed Hiranyaksha, released Indra and the 
Devas, and became invisible, telling them and men to perform their 
respective functions and duties righteously. Freed from the Asuras, 
the earth became glad, and Indra, for the sake of her fixity, placed 
the offending mountains (agaskWtan girin) in their former places, 
cutting off their wings. Only one mountain, called Mainaka, entered 
into an understanding with the Devas and was allowed to remain with 
his wings. 

This story seems to be the result of the combination of 
several distinct ideas into a connected whole. 

The story begins with a Mahfi,prala.ya when everything 

* The reason for saying here that Praj&pati alian Brahni& was born 
from the month of Vishnu instead of from the lotus of his navel, which is 
the more popular Par4nio idea, may be inferred to be this, namely, that as 
BrahmA is the derivative of brahman, word, it is fit to say that he came 
out from the month like a word. 
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is destroyed by the fire of Vishnu, somewhat like the action 
of the burning sun of the hot season, rainless as in the 
times of drought and famine, and full of fire as would be 
the case if the sun becomes many times stronger at once. 

The idea of the egg is due to the firmament, which looks 
like an orb or dome, being likened to the egg. Therefore 
the universe is called Brahma?ida, the egg of Brahman, 
and it is the murta aspect of Brahman, for the Brih.-S,r.-up. 
II. 3, 1 says : dve vava Brahma?io rape murtam feaivamur- 
tam ia. Being in the sky, the clouds, some black when 
pregnant with rain, some white, and some of red or golden 
colour when seen at the time of the dawn or the twilight, 
are fancied to be the many coloured parts of the egg.* 
They are called balahakas or valahakas, as b and v are in- 
terchangeable ; and as 1 is interchangeable with r, and as 
the last syllable ka in valaha-ka is a suffix, this name may 
hiive arisf-*n as moaning the same as varaha, boar, which, 
as alrciidy shown, is one of the metaphorical names for 
the cloud. 

When the Supreme Self is called Param Jyoti/i, the 
Great Light, the Light that is meant is not any visible light, 
but Spiritual Light, tor which tlio golden sun and Agni 
Hira?/-yaretjis are visible metaphors. Therefore it is poet- 
ically fancied that gold is a form of His golden retas or tejas. 

The idea that the liquid form of His tejas or heat be- 
came mountains seems to mean this. According to the 
Antaraditya-vidya He is located in the sun. The heat of 

♦ Tho idea of the universe as an is as old as the Brahmaaas and the 
A'/iand.-iip. III. lU, vide Max Miiller’s Natural Religion^ p. 24S. Tho 
A'/mnd.-up. says: “ In the l)e;j:inmiii:: this was non-existent. It becamo 
existent, it j^row. It turned into an eirjr. The eg^ lay for tlio time of a 
year. The broke opmi. The two halves were one of silver, tho other 
of gold. The silver one heeanio this earth, the golden one the sky, the thick 
membrane (of the white) the mountains, the thin membrane (of tho yoke) 
tho mist WMth the clouds, the small veins the rivers, the fluid the sea. And 
what "was born from it that was Aditya, tho sun.” — Max Muller’s Upaui- 
nhads, Part I., p. 55. Our story, in adopting t lie idea of the egg, has its own 
fiuuty alMHit its contents, and seems to put tho golden mountain Moru in 
the place of tho siiii. The sun is tho tiro in tho sky. Further on I have 
tried to identify tlie golden mountain with Agni. 

2(i 
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the summer sun io uue cause of the raiu clouds, which are 
the aerial mountains that fall down in the shape of rain. 
This paradox of the falling of mountains on the earth from 
the sky is simply due to the fact of both the mountain and 
the cloud sharing the same names in Sanskrit, such as par- 
vata, jimuta, valahaka, &c. ; the mountain is also called .s*aila, 
rocky, and if the heavy and rocky nature of the mountain is 
poetically fastened upon the cloud-mountains, the latter 
become paradoxically too heavy for the earth to bear. As 
to the idea of her sinking, in India summer or the rainy 
season is followed by autumn and winter — autumn which 
is celebrated for its cloudless clear sky ornamented with the 
stars Canopus, Sirius, Orion, &c., and as in autumn and 
winter, the night half of the year, the earth (that is her 
northern half to which India belongs) is launched into 
darkness, it is fancied as though the rain cloud mountains 
of the rainy season that fell down on her copiously and ex- 
haustively from the sky were the cause of sinking her into 
the water of the Rasa, the frost, cold, and darkness of 
winter. 

This is one fancy of the advent of winter. Jhit another 
fancy, quite opposite to it, is that winter, the period of the 
Asuras who are the powers of darkness, came because the 
rain cloud mountains — which, for the purpose of this fancy, 
are now made to share the real mountain’s another name, 
bhudhara, ' the upholder of the earth — disappeared, and 
the earth being thus without her upholders or protectors 
fell an easy prey into the hands of the Asuras, who in 
winter defeat the Devas, the powers of light. 

These two fancies may have been two independent legends, 
each having Vishnu Varaba as the bringer of the lost earth, 
and therefore it would seem that our story, mixing up the 


* Bhii aud go are Bynouymous, and go means not only the eartli bat also 
water, light, and sound. Therefore the rain cloud, when for the sake of a 
riddle it is made to share the real mountain’s name bhiidhara as it has 
been made to share the names parvata, jlmdta, Ac., would bo quite true to 
the name if ooiistrued as the holder of * bhu go ’s=water, lightning, 
and thunder. 
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two in order to string them together into one connected 
story, makes Varaha help the earth twice, once when she 
was submerged, and then again when she was possessed by 
the A suras. The first fancy in which there is no battle may, 
in that respect, be compared with the story of the MahA- 
bharata already explained, and also with the Ramaya7ia and 
the Linga-puraua, quoted at p. 196 ante, and seems to have 
arisen from those Vedic texts, quoted at p. 193 ante, which 
speak of the submerged earth having been brought up by 
the Boar. The second fancy seems to have arisen from 
the legend of the Taitt. Samhita. It is true that it says 
nothing about Vish?iu^s killing the Asuras when bringing 
their wealth, the altar-earth, but in the subsequent period 
it seems to have been reasoned out that the Asuras must 
have fought with and been killed by Vishnu Varaha before 
he was able to bring away the earth from them, and the 
Asura king thus evolved to do battle with Vishnu is, as 
we saw, Hira^iyaksha, meaning ^ one who has golden eyes.^ 
In the Taitt. Ara?iyaka IV. 70, the owl uluka is des- 
cribed as hiranyaksha, ‘ having golden eyes,^ ayomukha, 
^having a face of iron colour,^ and as being the mes- 
senger of the Rakshases or demons ; Agui is solicited 
to destroy him. The 7Z/g-veda VI I. 10 1, 22 says: 0 
Indra, destroy Uluka-yatu (the owl-demon), Sva-yatu 
(the dog-deinou), Supar7ia-yatu (eagle-demon;, Gridhra-yatu 
(vulture-demon). This shows that the demons or evil spirits 
were believed to assume any forms they liked. Thus the 
Asura Hira^iyuksha of our story has the name of the owl, 
a nocturnal bird, and therefore a fit metaphor for the chief 
of the powers of darkness. 

In the first fancy Varaha, the bringer of the earth, is 
likened so many times to the rain cloud and mountain, 
evidently because the word varaha has, as we have seen, 
those meanings in addition to meaning the boar, while in 
the second fancy he is the Var&ha mountain itself, evidently 
to show that while the so-called bhudharas flew away for- 
saking the earth, she found in Vishnu a bhiidhara or 
mountain to uphold her. 
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We have seen that the Earth brought by Vish?iu Varfliha 
represents the altar vara in her spiritual greatuess, and my 
theory alreadj' expressed that Vish?iu is identical with Agni, 
and that Agni with his peaks of flame is as it >vere a bhftdbara 
or mountain upholding the Altar Earth, may receive support 
from the fact of the Varaha mountain, which Vibh?iU became, 
being called Vaidiirya mountain. A^aidurya is the gem 
cat^s-eye or opal, having a reddish or tawny colour. Jt 
looks as if the spiritually precious sacrificial fire has been 
fancied to be a mountain of that gem among the precious 
stones. I do not deny the existence of real mountains 
named A^araha, Boar, i^ishabh«. Bull, &c These names 
have been given to them by likening them to the bull 
and to the rain cloud Varaha. The whole story hinges 
upon the word A^araha, and so, of all the mountains, the 
name of the Varaha mountain is appropriately selected 
in our story to represent the fabulous Mount Varaha aliaa 
Vaidurya the gem of that name, in preference to the golden 
mountain Meru. 

Likening tlie flame of Agni Hiraayaretas to gold among 
the metals, this fabulous golden mountain iAIern in the middle 
of the earth, and provided with an altiir-like base, may 
have originally been another fancy (probaldy earlier than the 
fancy of the Varaha-A^aidurya mountain ; of Agni blazing 
up with his miniature rnountaiu-like golden fiame in the 
middle of the Altar Earth, probably the uttara-vedi. 'i’he 
shaping of the earth into a square form may also be an 
allusion to the uttara-vedi, which, the A^afcaspatya says, 
should be sama-A;aturasra. The Pura?iicidea of this golden 
mountain Meru is that it is the abode of all the gods. If 
this mountain is Agni Yajila-Purusha, it is no wonder that 
all the deities who get their oblations in the sacrifices 
should abide in him ; and if one poet took the fire of the 
uttara-vedi to symbolize mount Meru, another miglit take 
the tretA, fires and make the mountain three-peaked.* 

♦.Under the word Agniloka^the VAfeaepatya quotee SiddhUnta GoUdliyU- 
ya, which says that mount Meru has three golden’peakB presided over by 
the TrimilrtiB Brahm&, ViBhrtu and Biva, while lower down its eight sides 
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When the powers of the darkness of winter are killed, 
the bright period comes back, in which of course Indra, 
the Rainer, finds and brings back the run-away rain clouds, 
the winged mountains, and beats and hurls them down in 
the shape of the downpours, and the fancy now is as though 
the mountains lying as afcalas, motionless, on the earth are 
the rain clouds made wingless (i.e., made akhagas, not 
moving in the sky) and hurled down. 

The reason for Indra^s cutting off the wings of the 
niountai/is is stated in another manner in the first sarga of 
the Sundaraka^^^/a of the Rjlmaja??a ; in the olden time 
mountains had wings, but as they committed great havoc 
by sitting upon inhabited places, Indra cut off their 
wings and made them immovable, and only one moun- 
tain called Mainaka alia.s Hira?/yanablia (having golden 
navel) escaped with its wings and concealed itself in 
the depths of the sea. The Kamaya?m utilizes this moun- 
tain by making it come out and fly up to the sky to offer 
a little rest to llanuinau as he is jumping over the sea to 
Laiika in search of Sita. It appears to me that this solitary 
winged iiiountain is not the evanescent rain cloud, but some 
constellation as the celestial representative of the rain 
cloud, and that the sea in which it exists is ths sky, as 
samudra means both sea and sky. 1 cannot guess as to 
why the mountain is called ilainaka, sou of Mena (.^)# Can 
Hiraavamibha mean the rain cloud pregnant with electric 
fire ? 

The i?ig-veda X. 27, 2o describes our rain clouds as 
the lower ones conic from the kr/utatra of the primal ones 
in the mansion or altar of the Devas. In my essay on 
Vrishakapi ' separately printed) I have fancied the primal 
clouds to bo the Milky Way abutting the celestial sacrificial 

are prosided over by the eif'ht ilikpAIakas Iiidra, Agni, \ama, and others. 
Although Prajapati (Brahintl), Visliwu, and lludra (Siva) are among the 
deities of tho Vodic sacritiees, still their systematic elevation ns the 
Trimiirtis above all tho other deities is Paurronc. The three peaks may 
have meant tho tiamos of the throe Hros of gOrhapatya, dakshiaa, and 
Ahavaniya ; and as Rudra is identical with Agni, his trident trisAla or trisi- 
kha may have originally symbolizod tho sikhas or flames of the three fires. 
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ground^ the quadrangle of Orion. While on the subject of 
Indra’s feat of cutting off the wings of parvatas^ mountains^ 
it may not be out of place to take notice of Parvata who, 
in the iJig-veda, is often praised in close association with 
Indra as IndrA-Parvatau in the dual (1. 122, 3 ; 132, 6 ; VI. 
22, 6). “ May riches come to us in Parvata’s full bounty ” 

— (VII. 37, 8). May Indra’s friend Parvata cast the Dasyu 

down^^ — (VIII. 59, 11). Mr. GriflSth takes Parvata to be 
the presiding genius of mountains and ruler of rain clouds. 
Parvata occurs also in the plural. “ 0 Bibhus, rejoice in 
full accord with the Adityas, in accord with the Parvatas 
— (IV. 34, 8). May the Parvatas, who are heroes like 
the Vasus, be ours— (V. 41, 9), Thus Parvata is a deity, 
the friend of Indra, and noted for his bountiful wealth ; 
and yet in another place the 22ig-veda says : " Thou, Indra, 
laying the Great Parvata open, slaying the Dauava, didst 
loose the torrents — (V. 32, 1). We need not take this 
Great Parvata to be an inimical Parvata different from the 
friendly Parvata. Vishnu is the friend of Indra, and yet 
he is the Varaha shot by Indra ; and as Parvata and 
Varaha both mean the rain cloud, I think the slaying of 
Parvata means the same thing as the slaying of Vishnu 
Var&ha, the Soma Sacrifice metamorphosed as the boun- 
teous rain cloud, in order that Indra may find in him tor- 
rents of the sacred drink. If Indra^s friend Parvata is the 
presiding genius of mountains and ruler of rain clouds, 
there is not one, among all the asterisins, more fitted to be 
the permanent emblem of him than either the asterism 
Mngasirsha, Orion’s Belt, the regent of which is King 
Soma, the lord of the sacred liquid, or the Milky Way. 

The mountain Mainaka may be the Pauranic metamor- 
phosis of the Vedic Parvata, the great friend of Indra; and 
this may be the reason why the Paurd. 77 .ics have made their 
Indra spare Maindika’s wings : being an asterism he must 
be always in the sky and cannot be hurled down like the 
aerial rain-cloud mountains. 

The JS^nd.-upanisbad I. 2 speaks of the Devas and 
Asuras as being Pr&jftpatyas^ sons of, or belonging to. 
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Prajapati^ but opposed to each other, for when the Devas 
meditated on the Udf^itha (Om) successively as the nose, 
speech, eye, ear, and mind, the Asuras pierced those things 
with pllpman, evil, with the result that they (the nose and 
others) became of mixed quality, good and bad, smelling, 
speaking, hearing, and conceiving both what is good and 
right and what is bad and wrong, but when the Devas 
meditated on Mukhya-Pra?ia, Vital Breath, the Asuras were 
unable to pierce it with evil and were themselves scattered 
as a ball of earth would be scattered when hitting a solid 
stone. Sahkara&arya, in his commentary thereon, ex- 
plains that Prajapati there is used in the sense of man in 
general, and the Devas and Asuras in the sense of his good 
and evil inclinations, respectively. There can be no doubt 
of the correctness of this, for the context, namely the 
Asuras piercing the senses with evil, very well suits the 
explanation. This legend about the Udgitha and the Dev«is 
and Asuras is narrated intheBrihadara?iyaka-iipanishad also 
(I. 3). As the Taitt. Sarnhitasays that the Devas belong 
to the day and the Asuras to the night, and that papman, 
evil or sin, is tanias, darkness,* so the Vedic and Pura?iic 
legends about the disappearance or sinking of the altar 
earth and her rescue from the hands of the Asuras must, I 
submit, be viewed not as simply the phenomenal victory of 
light over darkness, but as the moral victory of religious 
knowledge over ignorance and evil. The £araka Brah- 
mans, already referred to, says that when Sacrifice Vishnu 
disappeared from the sight of the gods, the other gods 
did not discover him ; but Indra knew [where he wasj.^^t 
Thus Indra is a Knower of Sacrifice, and his shooting 
through the mountains and obtaining the altar brought 
away from the Asuras indicate his religious victory. There- 
fore, I fancied in Vol. I., p. 353, that the seven mountains 
shot through by Indra might be the seven senses of the 
head, called sirshanya-pra?ias in the Vedic rituals {vide 
Vol. I., p. 249) ; and although the Nairukta view, which I 


* Vide foot-note at p 6 ante. 
tMnir'BT««t*,IV.,I).92. 
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did not know then, identifies the seven mountains with the 
seven days previous to the Soma day, and is authoritative 
in respect of the esoteric significance which the rites per- 
formed in those days may have, still as the Vedic legend is 
changed in the story of the Harivamsa which makes the 
mountains fly away to the Asiiras with ihe result that the 
Devas are defeated by the Asuras and Indra is bound, and 
that when Vish/i^u conquers them and frees Indra, the 
latter cuts off the wings of the mountains and makes them 
immovable, it is very likely that behind the phenomena of 
these things as referring to summer and winter and to the 
battle between light and darkness, a moral lesson is con- 
cealed in which the strange mountains would find a 
solution if viewed as being the senses or, it may be, the 
desires of mind. We saw how, in the story of Kuraara, 
Mount Manasa signifies mind (vide pp. 37, 38 ante). When 
not subdued, mind is feail/^ala, moving to and fro, unsteady, 
and so its kamas, desires, are winged, and they fly away 
to the Asuras, to the side of evil. The result is that tho 
field of righteousness sinks or is under great distress, and 
Indra, who seems to represent the soul in this story, is 
defeated and bound. But the Supreme Self Vishnu Varaha 
in the form of the sacred fire Agni kills tho Asuras, for the 
Supreme Self realized in the heart achieves all victory for 
the soul. In the concluding verse of the Isavasya-upani- 
shad (a verse which is the same as Rv. I. 189, 1) Agni is 
solicited to lead his devotees in good path and conquer Sin 
whose walks are crooked; and in the Kenopanishad Uma 
Haimavati says to the Devas that Brahman is the Victor. 
In order that there may be no more running away of 
the desires to the side of evil, Indra cuts off their wings and 
makes them aA;alas, fixed, on the field of righteousness, and 
thus fixed they are what they ought to be, satyakamas. 

The Bhagavata-purSina III. 13 has its own version of the 
Boar incarnation of Vishnu. It says to the following effect ; — 
When Manu (the first man) was born with his wife, ho .asked his 
father (tho four-faced god) Brahm^ as to what he should do. 
Brahm& said : * Beget thy children, the people, and reign over them 
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on the earth jastlj, worshipping Pnrnsha by means of saerifioes.’ 
But at that time the earth had sank into the waters of the Raaft, 
and Brahmd. contemplated long as to how she could be taken np, 
praying : ‘ May the Lord from whose heart* I was bom do it.* As 
he w%s thns contemplating, a young Var&ha as small as ahgush^^, 
thumb, came out from his nostril, and grew at once into the size of 
an elephant. He was like a mountain. He was Sacrifice Vishnu 
himself in that Sfikara form made up of all the ingredients of sacri- 
fice. He plunged into the water and brought the submerged 
earth, killing the Daltya (Hiranyliksha) as he came to obstruct him. 
Brahma and all the Bishis praised him. [Here comes a long praise.] 
He who hears this with bhakti, extreme faith, in his heart, to him 
will Vishnu be gracious, and those who worship Guh^ya, the Lord 
resting in the cave (of the heart), with no other view, to them He 
gives His own place. 

Brahmans dhyana or contemplation is his steadfast Yogic 
Upasana of the Supreme Self resting in the depth of 
the hearty and He reveals Himself as soon as He is rea- 
lized. As the Yogin holds his breath long in the intensity 
of his contemplation of the Supreme Self, the poetical 
fancy here is that in the fulness of the time of the Up^- 
sanS, the Supreme Self, the A^u, Breath or Life, of the 
universe, revealed Himself in the UpasanH breath of the 
Yogin and came out with it when it was let out from the 
nostril. For this fancy the word sukarathe alias of varaha 
seems to have also given its help to the poet. Sukara as 
one of the names of the pig or boar means the animal that 
makes a peculiar nasal sound in respiration, and so our 
Siftkara is born in the Yogin's nasal 'breath. Why should 
not our poet evolve the Boar from Brahmans nose when an 
older story has worked out the birth of the Asvins alias 
Nd)Satyas from the nose of the mare ? There is some 
resemblance between the face of a pig and that of an ele- 
phant, and so it is said that Varaha grew as big as an 
elephant. But the thumb size of this extraordinary young 
boar is to be taken as mentioned in direct reference to the 

* The Lord is Vishnu alias Purusha. The popular idea is that BrahmA 
was born from the navel-lotus of Vishnu. The mention of the heart here 
seems to indicate that he was conceived in the heart and then born. The 
Vedio mantra which the father addresses to his new-born child says ; 
angAd angAt sambhavasi hridayAd abhijAyase. 
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technical name Angnsh^ham&tra given to Parasha, the 
Lord of the Heart, in the TJpanishads. Angnsh^Aa there 
means the heart, and althoagh Purusha is formless, still by 
residing in the heart He is called Angush^7mm3.tra. The 
Lord of the Heart is anor aniy&n mahato mahiyan, subtle 
and infinite. The growth of the Boar is to be compared 
with the growth of the Fish {vide p. 123 ante)- 

As we should give up the idea of God having any mate- 
rial form, and know Him to be the formless Self in all 
forms, so we are to give up the boar form which as a riddle 
is given to our Varaha, and take him to mean the bringer 
of the altar of sacrifice viewed as the unbounded spiritual 
field of religious acts. He is the spiritual rain-cloud 
showering immortality. 

The god Brahma's realizing the Supreme Self Vishyiu 
in his Upasan& contemplation, his obtaining the sub- 
merged Altar Earth from Him and giving her to Manu, the 
first man, may be compared to the Guru-parampara or 
succession of Teachers through whom Brahma-Vidy& is 
transmitted. Brahman (neuter) Svayambhu, the Self- 
Manifested, imparts her to Prajapati, who imparts her to 
Kavasheya, from whom she is transmitted through a long 
succession of teachers, vide the Yemsix in the BWhad&ran- 
yaka. According to the Afe&ndogya, Praj&pati obtains her 
from Brahma and transmits her to Manu, and Manu trans- 
mits her to the people. 

If the Earth handed over to Manu is the altar Vedi with 
all her spiritual significance, Manu's begetting children on 
getting her may mean the same thing as his getting the 
offspring known as Mann's prajati by means of {vide 
p. 124 ante). Idk among other things means also the 
earth, altar. 
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So far as I have been able to glean, the Tortoise is men- 
tioned in the Vedas in two places, namely, the fifatapatha- 
brahmawa V. 1, 5, and the Taittiriya-aranyaka, I. 23 — 25 ; 
and in both the Tortoise is clearly stated to be the Creator 
of the universe. 

The £iatap.-brahmana, which is quoted at p. 54 of Vol. I. 
of Muir^s Texts, says : 

As to His (the Creator's) being called Kurma (a tortoise) ; [it is 
because] having assumed this form (the Creator) Prajapati brought 
forth all creatures (praja/& asrtjata). What He brought forth that 
[it is said in other words] He made (akarot) ; and because He made. 
He is (called) Kurma. The Kurma (tortoise) is (also called) Kas- 
yapa ; therefore they say all the creatures (praja/i) are Ka«yapya^, 
children of Kasyapa (the Creator Kurma). He who is Kdrma is 
Aditya (the sun). 

The Taitt.-samhita V, 2, 8 speaks of the ritual of burying 
a living tortoise underneath the altar uttara-vedi, and says 
that the tortoise thus buried will lead the sacrificer to Su- 
varga, Heaveu. Why of all the living things the tortoise 
was selected for this ritual is not known. But used as the 
very basis of the fire altar, the hidden invisible tortoise, 
taken together with the altar and the sacred fire, seems to 
have been regarded as symbolizing the Deity Yajna-Puru- 
sha who is an invisible spiritual god extending from the 
fire altar up to heaven and everywhere. The sun, the 
brightest fire Agni in the heavens, is the most important 
emblem of Yajua-Purusha, and this seems to be the reason 
why the tortoise is identified with the sun. In Vedic 
stories connected with the Pravargya the sun is regarded 
as the head of Yajua-Purusha. This idea must have arisen 
by picturing the all-pervading invisible god to be like a 
giant with his feet on the earth and his head high in the 
sky. Another picture of him is found in the Purusha-sfikta 
aooording to which the sky is his head, the sun his eye, the 
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moon his mind or hearty the earth his feet^ &c. In the 
starry region the Orion^ which is the celestial place of the 
sacred Soma^ is another emblem of Tajha-Purasha. When 
the Orion Yajha rises heliaoally^ it is as if his sun-head 
goes off from him {vide the stories explained in the essay on 
Pravargya). 

Thus the Kurma Yajna- Parasha is not simply the sun. 
He is the Creator^ creating even the sun^ as is clear from 
the Taitt.-aranyaka quoted farther on. It is in order to 
force Kurma by a pun to mean Visva-iCarmd the All- 
Mdker Prajapati that it is said that He is Kurma because 
he made all. 

Ka^yapa^ the other name of Kurma^ occurs in one of the 
hymns of the i2tg-veda^ viz.^ IX. 114 about Soma Pavamana 
(the sacred beverage)^ the verses of which has the chorus 
of Plow, Indu, flow for Indra^s sake.^^ The second verse 
of the hymn addresses Ka^yapa thus : 

** Ka^yapa, Eishi, lifting up thy voice with hymn-composers’ 
laudsi 

Pay reverence to King Soma, the sovran ruler of the plants.” 

— Grijfith. 

The £ishi or seer of this hymn is stated in the Anukra- 
mani to be Ka^yapa. But as Ka/?yapa himself is reveren- 
tially addressed in the verse, the author whoever he was 
must be different from the being whom he addresses. I 
would conjecture Ka^yapa to be the Deity of Sacrifice 
viewed as one being from the tortoise imbedded below up to 
and including the sacred fire Agni on the lap of the altar, 
and he is addressed and solicited to pay homage to the 
sacred Soma by spiritually entering into the praise of him 
sung by the human priests, for Agni who is Yajfiasya deva, 
the Deity of Sacrifice, is well known in the JSig-veda as 
being virtually the Hotri and other priests calling in all the 
gods and paying homage to them. One of the names of 
the Earth is K&^yapi, belonging to Ka^yapa. If Ka^yapa 
is Yajna-Parusha, the altar Vedi, when viewed independ- 
ently of him as a female by reason of the feminine gender 
pf that name, may well be called K&syapi, and we have 
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seen in the essay on the Boar that the altar represents the 
whole Earth. 

The Taitt.-arawyaka about the tortoise was referred to 
and dwelt upon in the essay on Creation in Vol. I., pp. 445 — 
448. It is worth quoting here again in connection with 
the tortoise. The legend contained in it is narrated in 
connection with the ritual called Arunaketuka-iayana^ in 
which the tortoise is placed below the uttara-vedi. In it 
Praj&pati or his juice the Tortoise is called Arunaketu (one 
who has red rays.) It is to this efiEect : — 

The waters, this (universe), were salilam (chaotic liquid) only. 
Prajapati alone came into being on a lotus leaf. Within his mind, 
desire (Kslma) arose as * Let me bring forth this (universe).’ There- 
fore what man gets at by mind that he utters by word and that he 
does by deed. About this (desire), there is this saying [quotes 
verse 4 of Rv. X. 129, * Kamas tad agre,’ &c., which is to the effect 
that there arose Kama at first, the Primal Retas of mind, and 
that sages, searching with their wisdom, found in their heart 
the Bond of existence in non-existence]. Whoever knows this 
[i.e., the Primal Kama, the Bond of existence found in the heart], 
whatever he may desire, that will come and bow before him. He 
(Prajapati desiring to bring forth the universe) performed tapas 
(austere religious contemplation). Having performed tapas, be shook 
his body. From his flesh sprang forth Armia-ketus, (red rays as) 
the Yatarasana B^shis, from his nakhas, nails, the Vaikhanasas, from 
his valas,hair, the Yalakhilyas, and his rasa, juice, (became) a bhutam 
(a strange being, viz.,) a tortoise moving in the middle of the water. 
He addressed him thus ‘ you have come into being from my skin and 
flesh.’ ‘ No,’ he replied, ‘ I have been here even from before (purvam 
eva asam).’ This is the reason of the Purusha-hood of Purusha. He 
(the tortoise) sprang forth, becoming * the Purusha of thousand 
heads, thousand eyes, thousand feet.* He (Prajapati) told him, * you 
have been from before and so you the Before 7nake this (idam 
p^vv&h kurushva).’ Aurunaketu, taking water in his palm six 
times, placed it respectively (1) in his front, (2) to his right, 
(3) behind, (4) to the left, (5) downward, and (6) upward, and from the 
water thus placed, coupled with his naming and calling upon them to 
come forth, there came forth (1) the sun in the east, (2) Agni in the 
south, (3) Y&yu in the west, (4) Indra in the north, (6) Pushan 
below, and (6) the Devamanushyas including the Fathers, Gandhar- 
vas, and Apsurases above. From the particles of water that went 

*This is the first half of the first verse of the Piirasha«siikta Bv. X. 90, 
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off (when placing the water) there arose the Asuras, Bakshases 
and Piedisas, and they went off (as the particles went off) ; therefore 
they became rooted (parabhavan). (About the creation of the 
universe from the waters) there is this saying [quotes in a 
changed form verse 7 of the Hiranyagarbha hymn, Bv. X. 121]. 
From the waters indeed was this (universe) bom. All this is 
Brahman Svayambhu (Self-Bom). As it became as if unstable 
and cmmbling, Prajapati, disposing of or distributing (vidh&ya) 
himself by himself, entered into it (the universe). About this 
there is this saying: Making the worlds, making the beings or 
creatures, making all the directions and sub-directions [as his own 
murtam or phenomenal aspect or modes], Prajapati the First-Born 
of Bita entered into himself (i.d., his murtam aspect) by himself (as 
Spirit, the Self). He who knows this, will obtain all this (universe), 
will encompass all this, will enter into it. 

The main thing to be noticed is that the Tortoise Eiirma 
is, in this story also, the maker of the universe. He has 
been from before, and is revealed as the very juice of 
Praj&pati when the latter performs tapas, and until he 
enters into all the things they will not stand. There can 
therefore be no doubt whatever of his being the Antaryami 
of all. I would understand all this to mean that the Crea- 
tor Prajapati, by an act of tapas or austere religious con- 
templation, realizes himself as the juice, the Self, that has 
entered into all the creatures loving them all as himself, 
and this is his religious and ethical snsh^i or the making of 
himself as the universe, fit to be contemplated by man, so 
that he too may become the juice of love and enter into all 
the creatures and regard them as himself : if he does so he 
becomes vast and great. 

Thus the Tortoise, the juice of Prajapati, is the Creator of 
even the sun, and therefore Prajapati is not simply the sun. 
He is a spiritual luminary of austere religious tapas from 
whom spring forth the JKishis and the realized Purusha 
that has entered into one and all. The iZisbis Vd^lakhilyas, 
Vaikb&nasas, and V&tara^anas may be the personification 
of Praj&pati^s purified senses, religious fervour, austerity, 
asceticism, gashing up from him as soon as his realization 
of them becomes complete. 

The VftlAkhilyas represent in the Vedio rituals the 
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^irshanya-pi^nas, senses {vide Essay on Saparoa^ Vol. I.j 
p. 249, quoting the Taitt.-Sam. V. 3, 2, 5). 

The Vaikhd-nasas were anchorites or hermits living in the 
woods. The hermits maintained a single fire according to 
the rule of the iS>r&manaka Sutra which is stated by Dr. 
Biihler to be the same as the Vaikhanasa Sutra (vide Sacred 
Books of the East, Vol. II., p. 153). 

The Vatara^ana fiishis are mentioned again in II. 5 of 
the Taitt.-^ranyaka as being sramanas and urdhva-man- 
thins (Vatara^andi ha varishaya/i «raman& urdhra-manthino 
babhuvufc) . They saw the mantras for offering certain ob- 
lations in fire for getting rid of sin. S^ramana seems to 
have been a name applied to a kind of hermits in ancient 
India. They are also mentioned in the Brihadaranyaka IV. 
3, 22. They were not, therefore, Buddhist ascetics who 
seem to have adopted that old name. The epithet of ur- 
dhvamanthins seems to mean ' those who churn upwards.^ 
The churning meant by this epithet was probably the churn- 
ing of mind^s fiame towards heaven — towards that which is 
spiritually high — in contra-distinction to that of animalism. 
This epithet may be compared with the epithet of urdhva- 
retasa/i applied to religious celebates, meaning those 
whose seed remains above, chaste.” It may have arisen by 
likening their pure life to fire Hira?iyaretas whose flame 
goes upward. About churning out the Spiritual Fire, the 
Lord of the Heart, the iSveta^vatara-upanishad I. 14 says: 

Making his ^tman * (mind) the lower arani wood and the syllable 
Om [repeated in the Japa dhjana] the upper wood, and by charning 
again and again with (the rope of) dbyana (contemplation), man 
should see the Lord like the hidden [fire generated by attrition]. 

The Vatarasanas are mentioned even in the i2ig-veda, 
X, 136, as Munis, along with a being, who appears to be 
their chief, called Kerin and Muni. Kerin means one who 
wears long loose hair and muni the ascetic inspired or in 
a state of ecstaoy.” The hymn says t : — 

• There are two pA/has of this verse, one reading, ‘ «ar)ram aranim 
kft'tvft *, and the other, ‘ &tmftnam aranim krttvA *. Tlie latter seems to 
be preferable, fttman here meaning mind. 

t The translation given is to a great extent in the words of Muir {vide 
his Texts, IV. p. 818) and also of Griffith. 
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1. Ke«in supports a^ni (fire), Kesin visha (water), Kesin earth 
and sky. Kesin is all Svar (heaven) to look upon. Kesin is oalled 
this Light. 

2. The Manis who are Vatarasanas wear pisahgs, reddish or 
orange-coloured, soiled (garments) * ; they follow the swift course of 
the wind when [they as, or like] the gods have entered [it as their 
vehicle]. 

3. Transported with our Munihood, we hare passed through the 
winds. You, 0 mortals, behold even our bodies [that can pass 
through the winds]. 

4. The Muni, a friend appointed for the doing of ritual worship (P) 
to every god, f files through antariksha, the region of the air, seeing 
all forms. 

5. The steed of V^ta (the wind), the friend of Y^yn (the wind 
god), the Muni, impelled by the gods, dwells in both the oceans, the 
eastern and the western. 

6. Treading the path of Gandharvas, Apsarases, and sylvan 
beasts, Kesin, the knower of (our) keta, wish, is a sweet and most 
delightful friend. 

7. V&yu churned for him, and pounded things most hard to bend^ 
when Kesin along with Eudra drank from the cup of visha (water). 

About this hymn, Prof. Roth, quoted by Dr. Muir, 
says : — 

**The hymn shows the conception that by a life of sanctity 
{mauneya, verse 3) the muni can attain to the fellowship of the 
deities of the air, the Yayus, the Budras, the Apsarases, and the 
Gandharvas ; and furnished like them with wonderful powers, can 
travel along with them on their course. Transcending even this, the 
verse before us says that the beautiful-haired, the long-haired, that 
is to say, the Muni, who during the time of his austerities, does not 
shave his hair, upholds fire, moisture, heaven, and earth, and re- 
sembles the world of light, ideas which the later literature so largely 
contains.” 

y&tara^ana is rendered by Mr. Griffith as wind-girdled/^ 
and by Dr. Muir as wind-clad, i.e., naked.^^ The latter 
cannot be the original meaning as verse 2 says that the 

* The original for soiled is mala, the very word by which the ascetic is 
designated in the expression * kim nu malam kim ajinam * in the Haris- 
Xnindra story of the Ait.-brAhmana. 

t The original is : Munir devasya-devasya saukrttyAya sakhA hitaA : 
** The Muni, a friend fitted to gain the beneficent aid of every god.'* — 
Muir; *'The Muni, made associate in the holy work of every god”— 
Griffith. 
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Mania wore reddish, soiled garments. The nnshavea long- 
haired Muni cannot have been an ascetic of the order of 
sannjllsin (mentioned in the SMras of Apastamba and 
others and continued even to the present day) who shared 
his head and gave up all worship through the sacred fire, 
having mentally placed the fire finally in his heart at the 
time of his taking up the order. It is difficult to make ont 
what wind-girdled(v&ta= wind, rasan&rsrope, girdle) meant. 
Let me make a conjecture. Men girdle up their loins when 
doing hard work and walking long distances, so that the 
girdle represents strength ; also breath is held when liftii^ 
up a great weight or ascending a steep place, or striring 
in doing other hard work, so that breath also represents 
strength. Yogism of some kind or other may have been in 
existence even from before the time of the Etg-veda side 
by side with ritualism. We may easily suppose that the 
wise men of those days sat with closed eyes for hours, held 
breath over and over and exhibited bodily signs as if 
striving to see or divine or achieve some spiritnal thing by 
the merit of which the common people who had implicit 
faith in them believed they could secure spiritual as well as 
temporal benefits such as health, wealth and prosperity. 
All this was not imposture, the wise men themselves in 
their ecstatic state must have had faith in their own per- 
formances. When such men renouncing home wandered 
from place to place, ill-clad and ill-fed, walking great dis- 
tances, may be sometimes with no fixed destination but led 
on by the course of the wind itself, in imitation of the 
heavenly objects, namely the clouds and the sun, moon and 
stars which are always moving in the sky — when thus they 
walked long distances performing their breath-exercise and 
contemplation during their daily halts, did it come to be 
believed that wind, the practised breath, itself was their 
girdle, their strength, carrying them over the country ? 
In Rv. X. 72, 7, the Devas are likened to yatis and m 
stated to bring forward Sftrya, the sun, who was lying 
hidden in the sea. Yati is another name that has come to 
be applied to the ascetic and is from the rootyat, to BtriyO; 
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achieve. S^ramana seems to be derived from /?ram^ to exert 
veiy much^ practice austerity. 

Granting that ascetics existed at the time of the 
veda and were believed to possess extraordinary powers, 
it does not appear to me that the hymn describes any 
human ascetic or ascetics. It seems to describe some god 
whom it looks upon as the real Muni possessing extraordi- 
nary powers. According to Mr. Griffith, Sayana takes 
Ke^n to be the sun, and there can be no doubt that Ke^in 
of the first and last verses is identical with the Muni of 
verses 4 and 5. I would take Ke/^in to be the Deity of 
Sacrifice conceived as an extraordinary luminary, whose 
presence is seen in all lights, in the sacrificial fire Agni here 
who is the Purohita or priest honouring all the gods, and 
who is known as v&.yu-sakha, the friend of wind, and ^o/?ish- 
ke«a, having flaming hair ; in the sun, the great Light in 
the sky, who passes on from east to west overseeing all the 
things ; nay, in the whole svaror the star-bedecked heaven. 
The Munis of verse 2 are evidently the solar rays darting 
through the air, and verse 3 is put into their mouth : they 
have come a long distance through the air, and they ask the 
mortals to see and enjoy them. To such a great Muni who 
is toiling or exerting for the good of all the creatures, some 
cool drink prepared on a grand scale should be offered. Ac- 
cordingly, V&yu himself, the associate of tempestual rain, 
the powerful god bending the unbending trees, churns for 
him. Churns what ? Apparently the huge rain cloud that 
is agitated by the winds, and the rain that comes in torrents 
is the cup that is offered. In quaffing it, Keain may be 
viewed as another god, namely Indra. If so, Rudra with 
whom he drinks may well be taken to have meant originally 
Budra-gana, the troop of the Maruts who always attend 
upon Indra Marutv&n. 

Vishanot only means water but poison. Ke/^in’s drinking, 
visha is a saying which the riddle-loving poets of the 
Parftnic period were not likely to pass over without weaving 
a legend about it. The allusion Dr. Muir says in the 
7th verse of the hymn before us to Budra drinking water 
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{visha) may possibly have given rise to the legend of his 
drinking poison The legend of Bndra drinking 

poison is connected with the legend of the churning of 
the sea by the Devas for getting their amrita or nectar^ 
and what is pertinent to our essay^ it is the form of 
tortoise which VishTvu among other forms assumes in that 
legend that has come to be popularly looked upon as 
his Tortoise incarnation. Also^ the words vatarasana and 
drdhvamanthin of the Taitt. AraTi^yaka appear to be the 
hidden piv6t on which the gist of the riddle of the Purdinic 
legend about the churniug for nectar turns. That story 
is variedly described in the epics and Puranas — in the 
Mah&bharata I. adh. 1 7 — 19 ; in the Eam&ya^ia I. sarga 45 ; 
in the Vishnu-puraiia I. adh. 9 ; in the Bh&gavata-pur&aa 
VIII. adh. 5—9. 

The legend in the Mahabhsiirata is incorporated in the 
Supamop&khyana^ according to which a bet takes place 
between Kadru and Vinata, the two wives of Ka^yapa^ as 
to the colour of Indra^s horse Ufefeaw#ravas, Vinata main- 
taining that it is pure white ; to disprove her Kadrd gets 
her children the snakes to enter the tail of the horse and 
make it appear blackish ; thus defeating Vinatft by deceit 
Kadrd makes her her slave, but says at last that she would 
release her from slavery if her son the powerful bird 
Supariia should bring nectar from Indra^s heaven in 
order that the snakes might drink it and become immortal; 
Suparna brings it by conquering Indra himself, gives it to 
Kadru, and gets his mother Vinata released ; but by the 
time the snakes get ready to drink it, Indra comes unawares 
and takes away the pot back to heaven. The Valakhilya 
iZtshis play an important part in the story of Supama which 
I have explained in the first volume. The legend about 
the churning for nectar is narrated in order to explain 
how, along with nectar and other objects, the horse 
Ufc&aiairravas also was obtained by churning the ocean. 
It is to this efEect : 

The Devas assembled on the golden mountaiu Meru and performed 
austerity intent upon getting amrita (nectar). God Niriyana 
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told Brahmi that if the Devas and Asuras should join together and 
ehnm the ocean by putting in it all kinds of oshadhis, raedioinal 
plants, the nectar would be generated. There was mount Mandara 
with its peak going eleven thousand jojanas high into the sky 
and its roots going by an equal distance deep into the earth — a very 
lovely mountain containing all kinds of trees and plants and all kinds 
of birds and beasts. This mountain was to be used as the churn ; bnt 
the Devas were unable to pull it out. Nkrayana, together with 
Brahma, got Ananta. the king of serpents, to pull it out and place it 
in the ocean. The Devas and Asuras begged the king of the waters 
(t.e., the ocean) to suffer himself to be churned, and he consented on 
condition of getting a share in the drink. They then got Kdrma- 
rkja, king Tortoise, to offer his back as the seat for mount Mandara 
to stand upon in the water of the ocean, and the churning commenced 
by using serpent Vasnki as the churning rope coiling around the 
mountain. The Asuras (considering it below their dignity to hold 
whe tail side) held the head side of Vasuki and the Devas the tail 
side. Ananta would now and then hold up Vasuki’s head and 
tarn it towards the side where Narayana and the Devas were, and 
the current of wind that issued from the mouth of Vasuki (breath- 
ing hard under the process) was accompanied by smoke and flashes 
of fire and became rain clouds whose showers relieved the fatigue 
of the Devas. The churning killed many aquatic lives in the 
ocean, while the fire that caught the upper side of the mountain 
drove out many lions and other beasts from their thickets and 
destroyed them. Then Indra put out the fire by rain. All kinds 
of trees and plants were put into the ocean and churned and their 
juice made the Devas immortal; the churned water itself turned 
into milk and batter. But the real nectar did not come up 
yet and the churners were quite exhausted. Begged by Brahma, 
Narayana infused power into them and the churning went on with 
redoubled vigour. In coarse of time there sprang forth from the 
water, one after another, the moon Soma, Sri (goddess of wealth) 
clad in white, Sura (the goddess of spirituous liquor), the White 
Horse, and the gem called Kaustubha, which, dazzling with light, 
went and adorned Narayana’s chest. The Moon Soma, Sri, Sura 
and the Horse went in the path of the sun (in the sky) to where 
the Devas were. And then Dhanvantari rose up from the water 
bearing a white vessel containing the wished for nectar. Also an 
elephant having four tusks came up and was taken by Indra. Also 
by the effect of too much churning, the most deadly poison called 
kklakfi^a came np, the very smell of which put everything into 
stupor, but at the word of Brabmft, Siva poured Jt into his mouth 
and made it to be absorbed in his neck. Thenceforward he became 
Nllakanfka, having blue-black neck. Seeing this wonder, the Asuras 
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beoame hopeless. In order to get the nectar and Sri (for them- 
selves), the Asuras showed great valour against the Devas. Then 
Niriyana appeared among them in the form of a most beantifnl 
female, bewitched by whom they deposited the vessel of nectar 
with her and fought a terrible battle with each other. N4rayana 
along with Nara brought away the pot from the Asuras. While the 
battle was raging, the Devas came up (in batches) and drank the 
nectar from the hands of Vishnu (N^r&yana in the female form). 
Knowing this, one of the Asuras, namely Rahu, came assuming the 
form of a Deva, but just as the drink was reaching his throat, the 
sun and moon (the celestial witnesses) cried out that he was an 
Asura in disguise, when Vishnu cut off his head by discharging the 
A»kra weapon. The headless B4hu (the eclipse) grasps the sun 
and moon as his perpetual enemies even now. Then giving up 
the female form, Naraya^za along with Nara fought with the Asuras 
and killed a great number of them, while the rest ran away and hid 
themselves, some in the waters of the ocean, and others in the 
bowels of the earth. Thus the Devas conquered the Asuras, and 
Indra kept the pot of nectar, appointing Kirifin (anothor name of 
Nara) as its guardian.’* 

Such is the purport of the story in the Mah&bharata. 
It designates the enemies of the Devas alius the 8uras by 
the names of Asuras, Danavas, Danujas, Daiteyas, Ditijas, 
sometimes compouuding these names as Asura-Ddnavas, 
Danava- Daiteyas or Daitya-Danavas. The ocean churned 
is called Kaluga or Kalaj>‘odadhi, Samudra, Sagara, Aku- 
para, Apamuidhi, and its water is called lavanambhas, 
salt water. Of these Kala^odadhi is a strange name which, 
it is explained, must have arisen by likening the ocean to 
a kala^a or pot in couuectiou with the churning. 

The Ramayana as well as the Vislnm-puraaa and JBhaga- 
vata-pura7m say that the ocean churned was Kshirasamudra, 
the ocean of milk. The Ramaya^la does not say anything 
about the Tortoise, as its version does not appear to be ex- 
haustive. It says to this effect : — 

In the olden time of Krita-yuga the sons of Aditi and Diti, in 
order to [get umrita, iiector, and thereb;^] become immortal and 

* The MahAbh&rata speaks of Nara and NArfl-yana in the dual in many . 
places as Rishis, as ancient gods. The PAwdava brother Arjuna also is 
called Nara and Kirilin, but as an incarnation of the ancient Nara. The 
Vishnu and BhAg. PurAzias do not say anything about Nara in connection 
with the churning of the ocean. 
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free from illnesH, used Mandara as the churn and Vasuki as the 
churning rope, and churned the ocean of milk. At the end of 
a thousand years there sprang forth from the water (!) Dhan- 
vantari with danda and kamandalu [the stick and pot of cele- 
batcs, or ascetics], (2) sixty kotis (six hundred millions) of Apsaras 
nymphs who, by reason of their a-pratigrahana or non-reception 
(as wives) by anybody, became common women,* (3) Varuni. the 
daughter of Yaruna, whom the sons of Diti did not receive, but 
who was received by the sons of Aditi, hence the names of A-suras 
and Suras applied respectively to the sons of Diti and the sons of 
Aditi, t (D horse UA;A;aitf8i*avas, (5) the gem kaustubha. Similarly 
the nectar came up. On its account a battle ensued between the 
Suras and Asuras. Vishnu, assuming a most bewitching form (of a 
female), carried the nectar (for the Suras), and those that went 
against him were felled down in the battle. 

The Vish7tu-pura?ia commences its story by introducing 
the irate eccentric ascetic i?tshi Durvasas, an amsaor incar- 
nation of god Sankara (Siva). Its purport is this : — 

This Etshi took a garland of Santanaka flowers from the hands of 
a Vidyadhan nymph, wore it in the ja<a or matted hair of his head 
and, meeting Indra going on bis elephant, threw it up for Indra, 
who placed it on the head of the elephant, which took it in its pro- 
boscis and threw it down. Seeing this the irate iiC/shi said to Indra : 

* Inasmuch as through pride you have failed to place the ilower on 
your head and salute me, you will lose your Sn, wealth, and sutva, 
valour.’ Accordingly Indra lost them and consequently men became 
unrighteous, and Indra and the Devas were conquered by the Asuras. 
Thus conquered the Devas went to Brahma, who took them to 
Vishnu, and, as advised by the latter, the ocean of milk was churned 
by using Mandara as the churn and Vasuki as the rope. The Tor- 
toise that supported Mandara was a form of Vishnu himself. The 
objects that came up were (1) the cow Burabhi (Kaniadhenu), 
(2) Varujfci, (3) the tree called Parijata, (4) the Apsaras nymphs, 
(5) the moon, whom ^Siva took, (h) the poison, which the snakes took, 
(7) Dhanvantari with the pot of nectar, and (8) the goddess 6'ri, 
who lodged herself in the chest of Vishnu. By drinking the 
nectar served by Vishnu as the bewitching female, and worshipping 

• The so-called non-reogption as wives seems to conceal a puu upon 
Apsarases as either Apas&rit&s, those that were sent out, or AbhisdrikAs, 
those that go after lovers. 

t This is simply a pun. When the asu-ras came to be road as a-snras, 
their enemies the Devas were designated suras, and as vArunl, the spirituous 
liqour, is synonymous with surA, she is assigned here to the Suras. 
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the goddess Sfri, the Dovas were enabled to overcome the Asuras 
and get back the kingdom of heaven with all its former glory. 

Thus this Parana, contradicting the Mahabharata about 
SivA^s drinking the poison, says that the snakes took it. 
The Bhagavata-purana which follows the Vish?iu-purana in 
the main differs from it in this respect and says, like the 
Mahabharata, that ^Siva drank the poison and became 
Nilakan^/ia. But while the Mahabharata and the Kama- 
yawa say that Vtivani went to the side of the Devas and 
was taken by them, the Bhagavata-pura^ia says that she was 
taken by the Asuras.* That Parana adds an incident not men- 
tioned in the other works. It says that hearing that Vishnu 
had distributed the Soma, i.p., nectar to the Devas ^ by 
assuming the beautiful female form, Siva came there and 
said that he was very anxious to see that lovely form, that 
Vishnu appeared in that female form, but that as soon as 
iSiva saw her he was so much overpowered by love that he 
embraced her, and that his retas [mind’s retas] overflowed 
and became gold and silver. 

The main feature of the legend is the churning of the 
ocean for the nectar by treating Mount Mandara as the 
churn and the serpent Vasuki as the rope. The Mahabiia- 
rata in the Supan/,opakhyana uses the word Soma as the 
alias of nectar in many places, and we know from the 
flig-veda that the sacred Soma is the drink of am?*ita, 
immortality. To the knower the real and therefore the 
arnr/ta or immortal, and the most gladdening drink is his 
own true state as the all-loving Self. I take this legend of 
the epics and the Purauas to be a Vedantic parable, for 
the Upanishads teaching the Self as the highest aim of the 
Knower are much older than them and must have been 
well studied in their days. Let the sacrificers drink their 
Soma as the symbol of immortality, but the drink of the 
knower is the Self. 

In order to brew that drink he must strive, toil and 
sweat like a giant. He must become Tapasvin or Muni, the 
enthusiastic thinker, and Yati or Sramawa, the enthusiastic 


* Bh&g.-pur&na VIII. 8, «loka 29. 
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toiler, striver. And he must work mightily with mountain 
and ocean. What are they ? 

I would take the mountain to signify mind and the ocean 
the realm of the heart, known in the Upanishads as the 
akasa or sky of the heart. We have seen in the essay on 
Gahg& that the sky of the heart is the so-called ocean. 
The heart and mind are sometimes viewed as identical and 
sometimes as distinct but closely connected. * 

There may be a mountain called Mandara, so named from 
its loveliness. The name is derived from the root mand, 
which is allied to mnd, to delight ; and Mandara or Mandara 
is also the name of one of the five fabulous trees of Indra’s 
heaven. The selection of this mountain Mandara for the 
churn may be due to the name being similar in sound 
to mantha, churning stick. In the world of ethics mind 
is no small thing. It is a mountain to whose top it is 
not easy to ascend, and its jungle is the home of all kinds 
of wild beasts, the untamed desires. 

Why is a serpent selected for the rope instead of any 
giant creeper? I think it is simply to illustrate the 
meaning of vatara^aua, wind-rope, in a riddling manner. 
Vat&^na, wind-eater, is one of the names of the serpent, 
and the hissing thing is as it were a long rope-like wind 
bag. To the Yati his prawayarna exercise is as it were the 
rope of breath, strength, in the coils of which he binds his 
mind : he performs his mano-nigraha. 

It is well to put the coil round the mind, but there are 
the Devas and Asuras, the good and bad inclinations re- 
spectively, who vie with each other in pulling the mind to 
their own side, and thus the mind-mountain whirls like a 
churn alternately this side and that side in the ocean of 
the heart. The rope of strength and the labour of yatitva 
or ^ramanatva are common to both the good and the bad, 
the good striving to do good, the bad striving to do bad. 

The juice extracted by the labour of the good is the joy 

*The Ait.-ap. says: hn'dayam nirabhidyata, bndayftD mana/i (1.4); 
Xsaiidrain^ mano bbiitv& hrtdayam pr&vi«at (II. 4); Yad etad brtdayam 
manaA X:aitat (V. 2)— Fid« the Upanishad-yAkya-kosa of Col. G. A. Jacob. 
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of immortality^ of eternal life, while the juice extracted by 
the labour of the bad is poison, death. Vishnu or Purusha, 
the Lord of Sacrifice, is, according to the Purusha-sfikla, 
amritatvasya i.mnaA, the Lord of immortality ; and so he 
distributes the drink of the joy of immortality to the Devas. 
He is made to assume the female form probably because 
the distribution or serving of food is the duty of the mis- 
tress of the house. When this drink of immortality is 
obtained by churning the ocean of the heart well, the Devas 
are enabled to kill the Asuras. 

About Siva’s drinking the poison and thereby becoming 
Nilakaniha, the Rudra-section of the Taitt. SamhitS, (IV. 5), 
in praising that god by various names, calls him tamra, red, 
aruna, tawny, babhru, reddish-brown, kapardin, wearing 
the hair of the head wound in the form of a shell or having 
shaggy hair, harike^a, having tawny hair, sitikan^fea, 
nilagriva, having blue-black neck, and sahasraksha, 
having a thousand eyes. Budra is identical with Agni 
whose very grand celestial form is the sun, to whom the 
above names would very well apply. The sun is sahasrara6?u, 
having a thousand rays. By fancying the rays to be so 
many eyes, he is sahasraksha. Nilagriva or Nilakan^fea 
is a name of the peacock, having blue neck and beautiful 
feathers. By calling Rudra Nilagriva the sun Rudra seems 
to be likened to the peacock, and this is supported by another 
name of Rudra, namely Mabana/a, the great dancer. 
The peacock dances, and is also called bhnjangabhuk, 
the eater of serpents. The liig-vedR I. 191 is about venom- 
ous reptiles, which come unseeu in the night and sting or 
bite men ; they are therefore called adrish/a, unseen, lurk- 
ing in all kinds of grass ; but their enemy, their antidote, 
is the sun, for the poet says to this effect : 

The vUva-drishia or all-seen Sun rises from the hills in the east 
killing the unseen things and the Yatudhaiiis or evil spirits, burning 
them, eating them away (verses 8 and 9). I hang the poison (visba) 
in the Sun; he will not die, nor shall we die (v. 10). O reptile! 
This little bird Sfakuntika* hath swallowed all thy poison up; she 

* “ This little bird ; aooording to S&yana, the bird which we call the fran- 
ooline partridge, said to be a * remover of poison — Oriffith. 

29 




226 


THE TOETOTSE. 


will not die, nor shall we die (y. 11). The three-times seven bright 
sparks [the rays of the solar fire] have swallowed np the poison’s 
strength; they will not die, uor shall we die (v. 12). 1 have secured 
the names of all the ninety and nine rivers that have power to 
stay the venom’s course (v. 13). The three times seven peahens 
(maydrya^), the seven maiden sisters, have carried away thy venom, 
like girls carrying water in their jars (v. 14).’* 

The little bird may be either the bhu or dawn. The 
peahens, the rivers and the sisters may be the same dawn 
spoken of in the plural. The hymn seems to have been 
composed as a spell to be uttered for driving off 
the effects of poison which, producing unconsciousness 
and blindness of vision as it does, seems to be likened 
to the evil spirits of the blinding darkness of the night, 
and it may be that the deities Sun and Dawn are men- 
tally seen in the antidotes administered, from a wish that 
they should prove as effective in removing the stupor of 
the patient as those lights in removing darkness. Thus 
there is in the Vedas the sun swallowing poison with- 
out any harm to himself ; and if in the Pur&mc litera- 
ture this feat is attributed to Rudra, he is a god who is 
known for his jal^sha-bbeshaja, effective medicine, and he 
is called Mrityufijaya, the conqueror of death. This god 
who has developed himself in the post Vedic literature 
into a god known for his matted hair, skin-clothing, tapas 
and asceticism seems to have been identified by the 
Paur&nics with the Vatara^ana Muni Kesin of the Rig- 
veda X. 136 who drinks the cup of visha. and therefore it 
would appear Rudra is made to swallow the poison spoken 
of in our legend. Nilagriva as a name of Rudra having 
existed even in the Vedic days, the PaurlLnics had simply 
to utilize him in this story and say that he became blue- 
necked because be swallowed the poison. 

Regarding Rudra’s being overpowered by love by seeing 
VishTiu’s Mofaini or bewitching female form, it may be asked. 
Is this incident added in the Bh&g.-pnrana in order to 
extol Vishnu at the expense of Rudra by showing that even 

^VerseB 15 and 16 are abont a thing called Kashambhaka, the meaning 
of which is not clear. 




THB TOETOISB. 


227 


be was not able to get over Vishnu’s mdry& ? That may be 
the outward appearance of the riddle^ but the Purina could 
not have forgotten the real nature of Budra as the destroyer 
of Cupid. We have seen in the essay on Kum&ra that 
Budra’s marriage with Um& even after his destroying 
Cupid is his spiritual marriage with Brahmavidya. So here 
also^ as Budra is the great Y&tarasana ascetic urdhvaretas 
or hrdhvamanthin, the wonderful retas that flows as gold 
and silver can only be the most precious enlightened 
Self, the Betas of Mind, as explained in connection with 
Kumara. To the Knower there is not a greater Beauty 
than the Supreme Self in whose embrace he feels extreme 
spiritual joy.* 

K4tnadhenu or Surabhi is that wonderful cow from 
whom the gods could milk the fulfilment of any desires 
they might cherish. Similarly the tree Parijata, otherwise 
called Kalpavriksha, is the wonderful tree yielding to the 
gods all their wishes in the shape of fruits. The knowers 
ought to be satya-kAmas and satya-sahkalpas, desiring only 
for that which ought to be desired. When the Self of univer- 
sal love is obtained, every desire is satisfied ; the Self is the 
wonderful Cow and the Tree. These and the other objects 
may have been subsequent additions to the story whose origi- 
nal concept was probably confined to the obtaining of the 
nectar only. In several stories I have taken the Apsaras 
nymphs to be utilized as representating all the good qualities 
and therefore they are the common women loved by all the 
knowers, and as their name is derived from water, they 
are accommodated in this story by saying that they toosprang 
forth from the churned water. The Svi which India loses 
by his disregard of asceticism — represented by Durv&sas 
— seems to be the wealth of spirituality and not the worldly 
wealth. There is the Vedic saying that (the knowledge 
of) Bik, S&man and Yajush is the Immortal Sri, Wealth, of the 

♦ About this spiritual embrace the BWh.-Ar.-up. IV. 3, 2, 21 says : * tad 
yathA priyayA striyA samparishvakto na bAhyam kinlrana veda nAntaram 
evam evAyam pumshah PrAjfiena AtmanA samparishvakto na bAhyam 
kifikana veda nAntaram 
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good aod so the goddess Srt that springs forth may be 
taken to be Brahma- vidy^ who^ in the Taitt. Upanishad^ is 
called BhArgavi V&mnl Vidja. In that Upanishad the 
teacher is Bhngn^ son of Varuna and so the VidyA taught 
by him is called BhArgavi VArnni. Among other names 
onr goddess Sri has the name of BhArgavi, and as VArunl 
can be taken in the sense of the daughter of Vara- 
ns, the king of ocean, Sri is made to spring from the 
ocean~the ocean of the heart. But this name YAruni 
must have been the name also of the spirituous liquor 
surA whom lovers of drink no doubt regarded as their 
goddess, the daughter of the god of liquids, and so 
she too is included in order to make the Devas Soras 
by a pun, and not liking the Devas to be drinkers 
of surA, the BhAgavata-parA?ta takes care to say that the 
Asuras took her. One of the names of the elephant is 
vArana, that which wards off or opposes, and vari, water, 
seems to be derived from the same root and to mean that 
which opposes or rushes ; and so it may be as a pun that 
the elephant, the sign of wealth and royalty, is made to 
spring from the water. When the royal elephant is thus 
evolved, the royal horse also follows suit, but Indra’s 
sovereignty symbolized by these must be taken in the 
sense of ethical and spiritual sovereignty. 

The springing of the moon also from the ocean is a myth 
which seems to have originated from his name abja, water- 
born, a name which must have arisen by likening him to 
sankha, conch. He is assigned to Siva because Siya is 
£andrasekhara, having the moon in the hair of his head, 
a name which 1 have explained elsewhere (Vide pp. 89-91 
anfe). I do not know what the gem kaustubha means. 

Although it is the sky of the heart, likened to the ocean, 
that is really churned, still as the outward garb of the riddle 
refers to the ocean, it is likely that some phenomena of 
nature are utilized as metaphors. In India the wind has 
two prevailing, alternative directions, from south-west 


* * Rikah airnkni Tajilimshi, bA hi srir amritA sat Am.* 
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in the summer mouths^ and from north-east in antnmn 
and winter. The wind therefore is like a huge, hissing 
serpent that may be fancied to be drawn alternately by the 
two opposite powers of the periods of Day and Night, 
churning or agitating the seas, and the sky-ocean of the 
atmosphere, and producing the beneficent rain of bright 
summer, and the killing cold and frost of dark winter. Our 
ocean is of salt water, but the sky-ocean is of sweet water 
showering the sweet rains, and as sweet water is payas, 
meaning also milk, there is the riddle that the milky ocean 
was churned. This is all that can be said of the pheno- 
menal garb of the story. It is only the esoteric meaning 
of it that can explain its details and teach a useful, moral 
and religious lesson. 



THE MAN-LION. 


Immediately after the story about the Boar incarnation 
of Vishnu, the Harivain/ra, adh. 231 — 238, narrates the 
story about Vish?iu’s Man-lion incarnation. Briefly it is to 
this effect : — 

Hiranyakasipu, the Adipurnshaor First of the Daityas, performed 
a great tapas, immersed in water for thousands of years. Pleased 
with bis tapas and his sama, dama, and brahmaZmrya (equanimity, 
self-control, practise of sacred knowledge), the god Brahm& ap- 
peared before him with the Yasus, Budras, Adityas, Maruts> 
Yakshas, Rakshases, Kinnaras, all the directions, rivers, seas, stars, 
planets, Devae, Brahmarshis, Rajarshis, Siddhas, the Seven Rishis, 
Gandharvas and Apsarases, and told him that he would grant him 
anything he might wish for. Hiranyakasipu said : ‘ Let none of the 
Devas, Asuras, Yakshas, Uragas, Rakshasas, men, and evil spirits 
be able to kill me with any kind of weapons, either wet or dry, either 
in day or night, either in heaven, or in the sky or in the earth, or in 
the nether world. But let me be killed by one who may be able to 
kill me along with all my belongings (sabhrityabalav&hanam) by a 
single stroke of his hand. Let me become the sun, moon, VAyu 
(wind), Hutfiaana (the fire), water, the antariksha (atmospheric 
region), all the directions, all the stars, K&ma, Krodha, Varuna, 
Vasava (Indra), Yama, Dbanada, the god of wealth and of the 
Yakshas and Kimpurushas — all these I myself should be. Let all 
kinds of heavenly weapons attend upon me and be available to me.* 
The god Brahma granted all this. But as soon as Hiranyakasipu ob- 
tained this boon, he molested the BiAhmans, defeated the Devas, took 
possession of heaven and the three worlds, and made the Daityas 
fit to be worshipped in sacrifices in the place of the Devas. Solicited 
by the Devas, Vishnu made up his mind to kill Hiranyakasipu, 
and, going to the side (the jungle) of the HimMaya mountain, 
assumed the Narasihma (man-lion) form, half of which was that of 
man and the other half of lion, a form as brilliant in splendour 
as the sun and moon. In this form, and with no other associate than 
the syllable Om, he went to the sabhA or hall of Hiranyakasipu, a hall 
situated on Nikaprish^^, the back of heaven, capable of travelling 
in the sky at will, surpassing the sun and moon in splendour, and 
one in which neither hunger nor thirst was felt. [Here comes a 
long description of the ball, its contents, and the names of the 
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Daitjas that were seated iii it» includiof; Da^agrlva and YAli.] 
Seeing him, all the Daitjas exclaimed, ^ What a form of splendour ! ’ 
PrahrAda, the son of Hiranjakasipn, saw with divine eyes (divjena 
AakshnshA) that the Lion was Deva (God) himself, and he addressed 
his father thus : ‘ This divine Man-lion form, which is avyaktapra- 
bhava (one whose origin is a mystery), was never seen nor heard 
before. It looks as if it portends destruction to the Daityas. In the 
sariraor body of this Man-lion are located all the seas, rivers, moun- 
tains, sun, moon, stars, planets, Agni, Dhanada, Yaruna, Yama,Sukra 
(Indra), Maruts, Devas, Gandharvas, dec., the god Brahma, the god 
Pasupati (Rudra)in his forehead, the earth, the sky, all the worlds, 
things movable and immovable, the progenitor Manu,the Fathers, all 
the creatures, yourself, myself, and all the Daityas. The whole uni- 
verse is seen in him as in (a mirror like) the clear moon.’ Hearing this 
Hiranyakasipu ordered the Danavas to catch the Lion, or, if catching 
was not possible, to kill him. But the Lion roared and demolished 
the hall. Then Hiranyakasipu himself discharged all his weapons 
[a long list of them comes here], but they were not able to make any 
impression upon the Lion. Many Danavas were killed by him and 
their mayAs (magical powers) rendered ineffectual. Then Hira?iya- 
kasipn became very angry, with the result that the universe was 
enveloped in darkness, and there occurred many evil portents [a long 
list of them comes here]. He questioned his priest Sukra about 
them. Sukra said, * In the country in which such portents occur, 
either the king would be killed or his sway taken away.’ So saying, 
he pronounced his ‘ Svasti * benediction and went home. Then 
Hiranyakasipu took his gada, club, and sallied forth in great 
anger like the First-born Boar (varkha iva purvaja/i),* shaking the 
earth. [Here comes a long description of the effects produced in all 
places by the shaking of the earth.] The terrified Devas implored the 
Lion to kill Hiranyakasipu, and accordingly in the hght that ensued, 
the Lion, whose associate was the syllable Om, dealt a blow by the 
nails of his hand and killed Hiraityakasipu. The Devas and BrahmA 
praised the Man-lion Yishnu. [Here comes a long praise extending 
over many verses, nine of which have this chorus repeated nine 
times : tvAm Ahur agryam purusham puranam : * Thou, the wise say, 
art the Best Ancient Fnrusha.’] 

About this Man-lioo iuoarnation of Vishnu, the Yahni- 
purAna, quoted in the VAibaspatya under the word Hiranya- 
ka^ipn, says : — 

Daitya Hiranyakasipu performed a great tapas for a thousand 
years with head downward and without taking any food. BrahmA 
was pleased with him and told him to ask for a boon. He said, * I want 

* This is an alluAion to the Boar form of Vishna. 
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indesfcractibilitj bj all with anj kind of weapons either in day or in 
night. I should conqner all and have sarvadevatva, the quality of 
being all the gods, with the (eight) aisvaryas or lordly attainments 
called anitni, &c.* Brahm& said, * Be it so,* and gave him also a 
celestial (divya) sabba, hall. This ancient Hiranyakasipu is sung in 
[old] slokas, fame-proclaiming verses.* Whatever [direction] King 
Daitya Hiranyakasipu traversed, there all the Devatas and Rishiu 
saluted him. Such was the greatness of Daitya Hiranyakasipu 
formerly. He reigned for fourteen Manvantaras, becoming himself 
Agni, Moon (Soma), V&yu, Itidra, Water (Varuna). To him Vishnu 
(in the form of) Narasihma, Man-lion, became M9'ttyn (Death). He 
was tom with the nails only (of Man -lion), for the nails are heard to 
be neither dry nor wet. 

Under the word Nnsihma, the Vifraspatya quotes Agni- 
pnr&na^ which says that assuming the form of Man-lion 
Vishnu entered the sabha of the lord of the Daityas. 

The Vi8hnu-pura7ia, 1., adh. 16 — 20, in speaking about 
Hiranyaka^ipii, gives a long description of his persecuting 
his own son Prahlada, because the latter proves bitnself to 
be a bhakta, devotee, of Vishnu. It is to the following 
effect 

Becoming elated by the boon obtained from Brabm4,HirauyakB<iipn 
conquered the three worlds (i.s., the whole universe) and performed 
Indratva, the function of Indra, becoming himself Savit& (sun), 
V&yu, Agni, Yaruna, Soma, DhaiAdhipa, Yama, and eating all the 
sacrificial oblations himself. Sung by the Gandharvas, be enjoyed 
all pleasures and was fond of drink. His son Prahlada was a young 
boy studying under the family teachers. One day he questioned 
his son as to what good lesson (subhashita) he had learnt as being 
the very essence (s&rabhfita) [of knowledge]. Prahl&da said, ‘ Hear, 
O father, composedly the essence (of knowledge) that is lodged in 
my ketas, soul or mind : Akyuta, the Indestructible (Vishnu), with- 
out beginning, middle, or end, with neither increase nor decrease, is 
the Cause of all causes Whom I salute Hearing this vipaksha-stuti 
or praise of the opposite side, Hiranyakasipu got angry and took the 
teachers to task. They denied having ever taught the boy what he 
said, and the boy, when asked, * Who taught thee this F ’ replied, 
< The Teacher of the world is Vishnu stationed in the heart ; without 
Him, the Snpreme Self, 0 father! who can teach whomP’ The 
father : * Fool ! Who is Vishnu whom you mention again and again 
undaunted in the presence of me, the isvaraor lord of the Universe P * 


* filoka means not only veme, bnt also fame, reputation. 
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The eon ; Vishnu is He Whose great place or state (paramam- 
padam)» not desoribable by word, is contemplated by the Yogins, 
from Him the universe has sprang, He is (the Self of) the 
universe, the Great Lord (Paramesvara).’ The father : * While I am 
existing, where is another having the epithet of ParamesvaraP 
Prating like this again and again, you are courting death/ The 
eon : * Not only to me, 0 father, but to all people and to yourself is 
Vishnu the BrahmabhAta, the Creator and Destroyer {dhktk and 
vidh&ta), the Great Lord. Be kind. Why are yon angry P’ 
The father : ‘ Ah ! What evil-doer has entered into this boy’s 

heart that he prates like this P’ The eon: ‘Vishnu has entered 
not only into my heart, but has encompassed the universe and 
is everywhere yoking me and yon and all in our works/ Prahl&da 
did not give up Vishnu even after a farther taitiou under the Daitya 
teachers. His father ordered his being killed, thinking that he 
was inimical to svapaksha, his own side. All kinds of weapons 
were used, serpents were made to bite him, elephants were made to 
trample him under their feet, bat by his praise of Vishnu no barm 
came to him. He was then put in burning fire, but it became cool. 
His teachers rescued him from his father saying that they would 
try their teaching again npon him, but instead of his being 
converted, he preached Vishnn to his comrades, the other Daitya 
boys of the school. Seeing this, the teachers gave him up back to 
his father. The most deadly poison called hal&hala was then ad- 
ministered to him, bat he digested it. KntyH or sorcery was then 
tried, but, unable to do any barm to him, it recoiled upon the 
priests who were employed in it and killed them. He took pity upon 
them, prayed to Vishnu, got them resuscitated, and said to them that 
be was friendly to all. Hearing this they blessed him to prosper, and 
went away. The may4 or magic of Asura iS^ambara and many other 
means of destruction were availed of ; but he praised Vishnu in a 
long stotra, concluding thus : * Salutation again and again to Vishnu, 
in Whom is all, from Whom has come all, and Who is the support of 
all. By reason of His sarvagatva or all-pervasion. Himself I have 
become, from Me has come all. 1 am all, in Me is all. I myself 
am the Eternal, Incorruptible Great Lord, Self-supported, Brahman, 
Great Pum&n (Purusha) in the beginning and end ! ’ Thus he con- 
templated Vishnu by abheda, non-separation, from himself, and 
getting Tanmayatva, assimilation or oneness with Him, he re- 
garded himself as Vishnu, being quite oblivious of himself and any 
other thing (than Vishnu). In this Yogaio state, he was able to 
pass through the tortures of persecution and come out unhurt. 
Then he remembered himself to be Prahl&da and again praised 
Vishnu, Who appeared before him and told him to ask for a boon. 
He said : ‘ May 1 have steadfast bhakti, loving-faith, in Thee always, 
90 



284 


THE KAN-LIOH. 


and may my fother be freed from the sin of perseonting Thy deyotee/ 
Yishaa was pleased to comply with his wish, and also say that nir- 
vAna wonld come to him in the end. So sayingYishnn became invisible, 
and Prabl&da returned home and prostrated at the feet of his father, 
who now lovingly embraced him and, smelling him on the head with 
tears in his eyes, said : * 0 son I live.’ Frahl&da dutifully served his 
father. On his father meeting uparati, death or quiescence, from 
Yishnu in the form of Man-lion, he became King of the Daityas.* 
He reigned justly and obtained nirv&na in the end. 

The Bh&gavata-pur&na YII. adh. 2 — 10 gives an elaborate 
accoont of Frahl4da^s persecution by his own father. It 
says nothing about Frahl4da^s asking Yish^iu to forgive 
his father^ or about his reconciliation with him. On the 
contrary it says that the persecution of Yishnu’s devotee 
Frahl4da was the cause of his father^s death. After the 
details of the persecution, the story in the Bh&g.-pur&na 
says to this effect : — 

In spite of the persecution Prahl&da continues to avow his firm 
faith in Yishnu, and his enraged father, with sword in hand, says, 
Where is the lord of the universe other than myself P If he is 
everywhere, why is he not seen in this pillar ? I shall cut off thy 
head, let Yishnu protect thee. So saying, he gave a blow with the 
sword to the pillar of the hall. From that very pillar, in order to 
prove the devotee’s word about His omnipresence, Yishnu sprang 
forth in the form of Man-lion and killed Hiranyakaaipu. 

Thus, according to this Pur&7ia, the Mau-lion does not 
come from outside and enter the hall, but spriugB forth 
from its pillar itself. For this idea, and also, for another 
which is popularly current, viz., that the Daitya was killed 
on the lap of the Man-lion seated on the threshold of the 
hall at the time of the evening twilight, there seem to be 
other Faur&nic stories much more ancient than this Pur&na. 

This Purina adds a circumstance to account for Prahlada’s 
knowledge of Yishnu even in extreme boyhood. Questioned 
by the other Daitya boys as to how he got his knwledge 
without anybody teaching it, he says to this effect : — 

When my father was at his tapas (intent upon bis becoming all 


* The original is this : 

Fitary uparatim nlte XarasihmasvarfipinA 
VishnunA so’pi DaityAnAm MaitreyAbhAt patis tatah. 
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the Devas, &c.)i the Devas attacked the Daitjas, and Indra forcibly 
carried away my pregnant mother with me in the womb. On the way 
JStshi Nd.rada happened to meet Indra, rescued her from him, and 
protected her in his own hermitage, imparting to her the gist of 
dharma and knowledge. Being a female she was not able to retain 
the knowledge long, but I that was in the womb imbibed the know- 
ledge and have retained it firmly. 

In the llatnayana, Sandarok&/?da, Sarga 20, verse 28, 
Kava?ta says to Kama’s wife Sita, whom he has forcibly 
brought and confined in the Asoka forest in his island of 
Lankfi., that Rama would never be able to rescue her from 
his hands, like Hiranyaka^ipu’s Kirti that fell into the 
hands of Indra.^ The commentators Govindaraja and 
Mahe^atirtba say that Kirti signifies Hiranyakasipu’s wife, 
who according to the Bhagavata-pur^na was rescued from 
Indra’s hands, that his wife is figuratively called his Kirti, 
Fame,t and that the simile used by Kavarta is a vai- 
dharmya-dnsh^anta, meaning that Sita should never hope to 
be rescued like Hiranyakasipu’s wife rescued from Indra. 
It is doubtful if by Fame the EamS.yana meant a wife in real 
corporeal form. Evidently the Edmfiyana refers to an old 
legend about the personified Fame of Hirawyaka^ipu, by 
securing whom the god Indra also becomes famous. The 
Taitt.-brahmana I., 5, 9, calls Prahrada Kayadhava,! ex- 
plained by Sayana to mean the son of Hiranyaka^ipu’s wife 
Kayadhu. What Kayadhu means is not known. The 
Bhagavata-purana VI., 18, 12, says that Jambha’s daughter 

* Na JkApi mama hast&t tvAm piAptum arhati R&ghavah 
Hiranayakasipoh Kirtim IndiuhastagatAm iva. 

t “ Bhftrj&har/tnam eva Kirtiharanam iti bhAvah.” 

X This is said in a legend in praise of the rite called isbti to this effect : 
The Devae and Asuras prepared to fight with each other. Proj4pati 
concealed his first son Indra, lest the powerful (ballyawsa/j) Asuras 
should kill him. (Similarly on the side of the Asuras) PrahrAda KAyAdhava 
concealed his son ViroJtcana, lest the Devas should kill him. But as there 
can be no successful war without a king, the Devas found out (the con- 
cealed) Indra by the (merit of the) ishd rite. Further on, in the eon- 
eluding portion of I., 5, 10, the Taitt.-brAhmana says enigmatically about 
PiafarAda thus : * PrahrAda KAyAdhava placed his son (in the earth). That 
(part of the earth) became pradara, rent open.* Therefore water should 
not be drunk from a rent or crevice in the earth. 
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KajAdha beoame Hiranyakaripa’s wife and mother of 
four 80 D 8 ^ namely PrahlAda, Annhl&da, SamhI&da and 
HlAda. This it says after saying that the wife of Urnkrama 
YAmana (the wide-striding dwarf incarnation of Yishnn) 
wasEtrti (Fame), whose son was Bnhat-sloka (Great Praise), 
whose sons were Sanbhaga (Happiness) and others. This 
is preceded by similar personifications of qualities and of 
sacrificial objects, such as the sun^s becoming the father of 
the SAvitri verse, of the three vyAhrttis, of Agnihotra, of 
sacrifices, &o., and fihaga’s marrying Siddhi (Religious 
Success) and becoming the father of Mahiman (Greatness) 
and Xsih (Benediction). While the Vishnu and BhAgavata 
PurAnAs read the name as PrahlAda, the Hirivamsa follows 
the Taitt.-brAhmana in reading it as PrahrAda, and it says 
that the brothers of PrahrAda, the son of Hiranyakasipu, 
were SamhrAda, AnuhrAda, HrAda and Hrada, and that 
PrahrAda had three sons, Viro^na, Jambha and Kunja. 
This, so far as Jambha is concerned, is contradicted by the 
BhAg.-puranA which, as stated above, makes Jambha the 
father of Hiranyakasipu’s wife. The MahabhArata 1. adh. 
65, slokas 17 — 21, in giving the genealogy of the Daityas, 
says thus : Hiranyakasipu was the only sou* of Diti (one of 
Kasyapa^s wives) ; be had five sons, Prahlada, Samhlada, 
AnuhlAda, Sisi and BAshkala; PrahlAda had three sons, 
Yirokana, Kumbha and Nikumbha; ViroA^ana^s only son 

*The Harivamsa and BhAg..parfta, howerer, say that Hirany&ksha, 
killed by Yishan in his Boar incarnation, was the brother of Hiranya- 
kasipo. The former, in the story about the Boar, says that Hirany&ksha 
was the king of the Daityas with Hiranyakasipn as ynvarkja (adh. 227, 
T. 14). This implies the former to have been the elder brother. But in 
dealing with the V&mana incarnation farther on, the Harivamsa says 
that Hiranykksha was the younger brother of king Hiranyakasipu. The 
idea of these two having been brothers seems to bo a recent one, based on 
the coincidence of the two nances being connected with the word hiranya, 
gold. Still more recent seems to be the idea found in the BhAg.-purkna 
YII. 1, 36—49, that these brothers were formerly the door-keepers of 
Vishnu’s heaven, and that as they prevented the naked infaut-Bishis 
Sanandana and others from entering it, not knowing that in their infant 
forms they were sages, they were cursed by them to be bom as Asuras in 
three births, first as Hiranyakasipu and Biranykksha, then aa BAvana and 
Kumbhakarna, and then again as BisupAla and Dantavaktra. 
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was Bali, whose son was Asnra Bhna, the atteiidaiit of 
Bndra. Thos the Mah&bhftrata also reads the Baitya 
king’s son as Prahlilda. There is Yedio precedence for tiiis 
reading also, for in the Eaash.'br-np. 111. 1, Indra says : In 
the highest sky (divi), snrpassing many sandh&s (limits?), 
I haye cat down the Pr&hl&dia or Prahl&diyas, in the mid- 
region (antariksha) the Paulomas, and in the earth the KAla- 
k4njas. The B&mop&khj&na in the Aranyspanran of the 
Mah4bhkraita likens the fight between Y&li and Sngrira to 
that between Indra and Prahl&da, so that there seems to 
have been an old legend about the fight between Indra and 
Prahlftda. In the Harivamsa also, Prahr&da is not the 
mild devotee that he is in the Yishnu and Bh&g.-pnr&nas. 
Indeed, in the Deya-D&naya battle that ensnes again in 
connection with the Yllmana incarnation of Yishnn, narrated 
immediately after the Man-lion incarnation, the Harivamsa 
makes PrahiAda fight on behalf of his grandson Bali against 
the Devas. Read as Prahr&da, the name means ‘ one who 
roars or cries,’ a fit name to be applied to the head of the 
fearful Asnras, the powers of darkness. Read as Prahlada, 
it means one who is refreshing, cool, delightful. In the 
Ann«asanaparran of the Mah4bh&rata, adh. 14, »lokas 74 — 
76, it is said that D&nava Hira»yaka«ipa obtained his 
greatness by pleasing iSiva by his tapas, and that his son 
was Mandara, which name means ' one who exhilarates.’ 

It looks as if PrahiAda or Prahl&da who fights with the 
sun Indra in the sky is a metamorphosis of the moon Soma, 
viewed as a terible Daitya by reason of bis being the lord 
of night; but viewed in the friendly aspect he is the 
delightful moon, the exhilarating, immortal Soma drink of 
the Devas. 

Prahr&da’s son Yirokana also is a name which can be 
applied to any shining object. According to the Y^kaspatya, 
it has been applied to the sun, moon, and Agni. In the 
£A4nd.-up. YIII. 8, 7 and 8, Indra on the side of the Devas 
and Yirokana on the side of the Asuras go to Praj&pati 
to know the Self. Being made to see their reflection in 
the water, Yirokana mistakes the body itself that is reflected 
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for the Self and goes home^ bat Indra returns not satisfied 
with the reflection^ and saooeeds at last in knowing the 
bodilessj immortal Self. Thus the sun Indra is utilized to 
represent the successful knower, while the moon Yiro^ana^ 
utilized in the adverse aspect, is one who does not know. 

Virofcana^s son Bali, meaning Hhe Powerful,^ seems to 
be another metamorphosis of the moon, who as the lord of 
the Soma juice represents power, strength. 

In the olden days legends after legends of the fight 
between the Devas and Asuras seem to have arisen and been 
flowing as folklore, with divergent versions of them, and 
when the time came for patting them in the epics and 
Para7i.as at different periods in some supposed chronological 
order, the names of the Asura actors in those legends seem 
to have been worked into a sort of genealogy or kinship 
with much confusion in it, for no two accounts agree in 
respect of many of the names. 

Although there is much divergence in the legends about 
the Man-lion, still they all agree in the fact that Hiranya- 
ka^fipu became all the Devas, &c. himself by means of his 
tapas. The Bnh.-ar.-up. L 4, 10 — 15 is about the contem- 
plation of the Self only as the true loka, world, and it quotes 
JZishi Vamadeva^s song, IZig-veda IV. 26, 1 : * I have become 
Mann, I have become Surya (the sun), I am the sage Kakshi- 
v&n, I am the holy singer.^ * This is quoted also in Brahma- 
sutra I. 1, 31. Therefore when Hiranyaka^ipu becomes 
himself all the Devas and all creatures ; when the knower 
says, 'I am the universe,' *I am Svar&t or Self-king,' 
the worldly people may look upon him as being very 
proud, as having killed all distinctions at the altar of Self ; 
but in the eye of the &*&stra this riddle means that, far 

• The Brih.-Ar.-up., as interpreted by fllankara and EAmAnuja, says that 
VAmadera sang about himself saying, * I have been Mann, Sdrya,’ &c. 
But the Anukramani attributes the song either to VAmadeva or to Indra. 
In the next hymn, f.e., IV. 27, 1, which is quoted in Ait.-Ar.-up. II. 5, 1, 
18—15, the Btshi says of himself as having known everything even when 
he was in the womb. Cnrionsly the BhAg.-purA?ia makes FrahlAda to 
know Brahman even when he was in the womb. 
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from being sellisb, snob a man loves all creatures as him- 
self. The Sacrifice Purnsha is the Self of the universe 
and is sarvadevamaya^ all the gods put together^ and my 
conjecture is that the paradoxical Daitya Hiranyakaeipn is 
both the Sacrifice Parasha and a Great Sacrificer^ and that 
Vishnu’s killing him means his obtaining Sacrifice. This 
conjecture is based on the following indications : — 

(1) The Taitt.-br. 111. 9^ praises in Anav&ka 19 the 
Aavamedha Sacrifice by twelve names, Vibhu, Prabha, 
Tejasvi, Brahmavariasi, &c., followed in the next Anuvfiika 
20 by a direction for immolating the horse : a blanket, 
called t&rpya because it is besmeared with clarified batter, 
is spread on the ground ; the blanket is then covered by a 
hide called knttyadhiv&sa ; on it is spread hiranyaka^ipu 
(neater), a golden bed, with rukma, explained to be a 
golden plank; and on this bed the horse is immolated. 
This seems to be the meaning of the Anuv&ka, if 1 have 
correctly understood Sayana’s commentary. If we take 
the horse to represent the Sacrifice Purusha, the Victim, 
the name Hiranyaka^ipu (used in the masculine), would 
mean * one who has golden bed,’ and would indicate the 
personified Asvamedha Sacrifice. 

(2) In the genealogy of Agni in the Angirasopakhy&na 
in the Mah&bharata Aranyaparvan, it is said (adh. 221, 
iflokas 15-22) that Nwa (Night), the third wife of Agni 
Praji\pati Manu alias Bhanu gave birth to a KanyS,, girl, 
to Agnishomau (Agni and Soma), and to five fires, namely 
Vawvanara, Vwvapati, Sannihita, i2^shi Kapila who is Agni 
the promulgator of Saiikhyayoga, * and Agra?ii/i, that the 
said Kanya is Agni Svish^akrit and is called Rohiwi, the 
daughter of Hiranyakasipu who became both wife and 
husband Prajapati. This is the sense of the slokas, if I 

* The original is this : 

Kapilam paramarshim fca yam prAhnr yatayah sadft 
Agnih sa Kapilo n&ma S&Bkhyayogapravartaka^. 

The commentator says: * S&hkhyam niri^varas&stram tadrdpo yogah 
tasya pravartakah.* This is the same text that is referred to in lines 
1 and 2 on p. 114 ante. It is extremely doubtful whether the S&nkhya 
spoken of in this text is the NirtsvarasAnkhya. 



THB MAN-LION. 


m 


liA?e correctly understood them and the commentary. The 
commentator does not explain the word Hiranyakasipu ; 
it is evident that it is used as an epithet of Manu Praj&pati ^ 
otherwise there would be the anomaly of the girl being the 
daughter of two persons, Manu and Hiranyaka^ipu. About 
the same person being husband and wife, the com- 
mentator quotes the Brth.-Ar.-np. I., 4, 3, according to 
which the SeU as Purusha, in order to create the creatures, 
doubled himself as husband and wife, who, springing 
from him, regarded herself to be his daughter and yet 
he treated her as his wife. This Rohini takes us to the 
story in the Ait.-br&hmana, according to which PrajA- 
pati treats his own daughter Rohini as wife, and Rudra 
shoots him. Rudra of that story is the star Sirius, PrajA- 
pati is Orion, having the Belt in the middle fancied to be 
the arrow shot into him by Sirius, and Rohini is the star 
Aldebaran, vide Vol. I., p. 478, where is quoted the 5atap.- 
br. also, which clearly identifies PrajApati with Sacrifice. 

(3) If Hiranyakasipu is Sacrifice whose starry form is 
Orion, his sabhA travelling in the sky seems to be the 
quadrangle of Orion, here likened to a hall. The spirit of 
Sacrifice is in that hall. Although Vishnu himself is 
Sccritice, still in several stories, such as his killing Madhu 
and Kaitabha (pp. 137 — 140 ante) he is phenomenally 
represented in the sun because be is one of the Adityas. 
Therefore his killing Hiranyakasipu means phenomenally 
the same thing as the older Vedic idea of Indra’s being 
Makhaghna and Indra^s shooting the Boar of Sacrifice. In 
the bright half of the year, Vishnu as the sun comes in 
conjunction with the Orion Hall, and as it sets in his light, 
it is fancied he demolishes the Hall and kills Sacrifice 
Hiranyakasipu. 

(4) The Vedic story of Indra’s shooting the Boar of 
Sacrifice has (as shown in the essay on the Boar) the addi- 
tional feature of his asking the Asuras to grant him only 
as much ground as a she-jackal can go in three steps, and 
then of his assuming the form of a she-jackal, measuring 
the whole earth by three steps, and thereby obtaining her 
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as his widespread Alfcar, vide p. 192 ante, where an ex- 
planation of this is given. Similarly it is noteworthy 
here that the Harivamsa, while in one place it gives the 
story of the Man -lion killing Hii*anyaka«ipu^ says in another 
place (adh. 221^ ^lokas 8 — 13) that Vishnu as Vamana 
begged for three steps of ground from the Daitya King 
Hiranyakasipu when the latter was performing a sacrifice, 
and measured the whole world by three steps, so that the 
Asuras losing all their ground had to go to the netherworld. 
This seems to mean that when the Asnra or Great Sacri- 
fic^r HiranyakaMpu, located in the Orion sacrificial ground, 
allows the sun Vish?m to stride through it, the powers of 
the darkness of winter are routed. Further on, in connec- 
tion with the VAmana incarnation of Vishnu, the Harivam^a 
narrates the popular Puranic story, according to which it 
is Hiranyakasipu^s grandson Bali that gives three steps 
of ground for Vishnu^s trivikraraa feat. In another Essay 
in which that story will be dealt with we will see how 
sublimely righteous Asura Bali is. 

(5) In the Brahmanas Sacrifice Vishnu is noted for his 
Fame. By embracing him Indra also becomes Fame. * 
The Taitt.-br., III. 1,5,7 says: Vishnur vai akamayata 
punyam alokam arinviya na ma papi kirtir agafcftAet: 
'^Vishnu desired. May I hear a holy verse; may no ill- 
re-nown reach me.^'t From this is derived the Puranic idea 
that Vishnu is Punyai?loka, of holy fame (one whose fame 
is sung in holy verses). The fifatap.-br. I. 2, 5 (quoted in 
Muir, IV. p. 122) identifies Vishnu Vamana with Sacrifice, 
and so Vamana^s Paur&nic wife Kirti seems to be the Fame 
of Sacrifice. If as I think Hiranyaka^ipu is Sacrifice, it is 
noteworthy that he too is praised in alokas, and that his 
Kirti is obtained by Indra, just as Sacrifice-Vishnu^s 
Fame is obtained by him. 

(6) The Soma is called Suta, pressed or extracted, and 
Snta means also the son. If Prahl&da is the exhilarating 

* Vide SatBp.-br., Taitt.-Ar., and PafiA:avini«arbr., quoted in Muir, IV. 
pp. 124—129. 

t Muir, IV. p. 129. 
ai 
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Soma^ he may well be fancied to be the son of Sacrifice— 
the jaice of Sacrifice. To the san Vishnu the Orion-Sacri- 
fice is the paradoxical D&nava by strikinf^ whom he obtains 
his summer glory phenomenally, but spiritual glory 
esoterically, as his accompaniment the sacred Udgitha 
'Om!*, uttered as the gambhira n&da or deep sound 
proceeding from the throat of the Lion, is the always 
repeated Self-Realization Word of the sun Vishnu himself 
as the ideal Knower. But to the moon Soma the sun is 
ev'erything as he gets his light from him, and so Prahlftda 
finds the whole universe in the sun-emblem of Vishnu when 
the latter enters the hall of his father — of Sacrifice. 

Thus, the esoteric vein of thought underlying the phenom- 
enal garb of the story wonld indicate Sacrifice- Vishnu 
Purusha, the Self of the universe, to have as the Highest 
Purusha or Man realized himself by conquering Sacrifice- 
Hiranyakasipn. There are such Vedic expressions as the 
conquering of Heaven, meaning thereby the obtaining of 
Heaven; and if the hall is demolished and the body killed, 
it is because the Infinite Sacrifice, whom nothing can 
circumscribe or contain — He himself being All-Container — 
must as the Highest Knower kill the phantoms of body 
and house that are pnt on Him by the ignorant and selfish 
world. 

But has not the body-demolishing Man-lion himself a 
strange body ? No, it is not body. The Man-lion is a 
riddle meaning the eternal immortal bodiless spiritual state 
of the Knower mentioned in the JTh&nd.-ap. VIII. 12, 1 — 3 
as being Uttama Pnrusha free from the perishable body. 
It is this Upanishadic name, Uttama Purusha, that has 
become Purushottama, one of the names of Vishtin. He is the 
Highest Pnrusha or Man evidently because he is the Antar- 
yAmt in all puras, towns, i.e,, creatures; and Purushottaipa, 
when expressed by another word, is Nara-sihma, the Best 
Man, for lion, tiger, bull, Ac., compounded with the word 
nara, man, makes him nara-sresh^ha, the best of men. But 
if for the sake of riddle the compound word Nara-sihma is 
taken literally, we will get the Man-lion, whose form is the 
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oomponnd of man and lion. The Formless Antaryftmi is to 
be mentally seen in all forms^ discarding all idea of his 
having any form that can circamscribe him. He is 
Infinite and cannot be circumscribed. Therefore the riddle 
of the strange Mao -lion form seems to be intended to set 
the Vedd*ntin to think abont and discard the form^ the 
husk^ and get at the kernel^ the Formless Infinite Best Man. 
If He was simply in one body, lie would have been limited 
and selfish like the man who mistakes his body itself to be 
all that he is. No, He as the Antaryami in all has his 
footing in all creatures, without being circumscribed by their 
bodies, but being above all their individual selfishness, and 
loving all alike as himself. Being in all bodies in this 
manner. He is Nara-sihma. 

But the altered version, according to which Prahlada is 
persecuted and the Man-lion springs from the pillar at 
the sword-cut of Hirawyakaifipu, seems to view the latter 
as the soul jivatmau, who too should regard himself as 
Yajfia, Sacrifice. The object of sacrifice is to offer the 
jiv&tman as the pa^‘u, victim, for the pa/?u that is immolated 
represents the sacrificer vicariously. Having all the senses 
which in the Upanishads are called Devas and /fishis, he 
too is sarvadevamaya, consisting of all the Devas. The 
riddle of Prahlada^s persecution by his own father is in 
keeping with his being the sacrificial Soma. Soma, who 
is the Life and Light of Sacrifice, is Suta, ^ he who is 
pressed and Suta means also Son. The jivatman in 
order to obtain immortality must become the father of this 
gladdening Son Prahl&da, and as that Son in the shape of 
the Soma plant is beaten, crushed, and pressed in order to 
become the sacred beverage, it is riddled that he was per- 
secnted, but being amWta, the drink of immortality, he 
does not die, but with his sound of dripping down through 
the strainer pavitra,* accompanied by the chant of the 
priests, let us fancy the form of his name as Prahr&da 
to have been utilized by the Pauranic poet in the sense of 

• TheVedic verse Bv. IX. 96, 6 ‘BrahmA DevAnAm padavl/t kavtnAm*, 
Ac., about Soma says, ‘ Somafc pavitram atyati rehhan\ 
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the orier^ crying out under the persecution that the Self 
of the nniverse, the Best of the Enower^ is YishT^a^ the 
Antaryamf in the hearts of all. The pillar of the hall from 
which the Man-lion springs strikes me as a riddle. It must 
have a hidden meaning which I shall try to explain. It 
will be seen that Prahlada appeals to the Antary&mi^ the 
Lord of the Heart. In the Upanishads the heart is called 
ahgush^^. Angu-sh^/za means the thumbs in the sense 
of its being the strongest of the fingers, in angu, hand, 
and the heart is called angush^/^a because it is said its 
size is of the thumb. It is figurative names like this 
that are capable of giving rise to riddles. Anga means 
not only a limb, but the whole body, and the body 
is pura, town, house, or hall of the soul. Since the heart 
angusU/ia is situated in the body anga, and is the very 
life and support of it, it was not too much for our 
riddling Pauri^tic poets to have looked upon the heart 
angusht^a as that which stands in the body-house as the 
very standing pillar supporting it. From the heart thus 
riddled into the pillar, the Lord of the Heart springs as 
soon as the sword-cut is given. This seems to mean that the 
granthi, knot or tangle, of the heart, as harbouring doubt, 
should be cut with the sword of knowledge before the Lord 
can be seen. * As soon as the tangle is cut the Lord 
reveals himself and puts an end to the samsaric body of the 
jiv&tman. Thus Hira7iyakaripu is not a demon, but a great 
sacrificer and knower. 

The riddle is all right when the hidden Vedantic mean- 
ing is known. But outwardly there is in the story the 
spectacle of a great devotee being the cause of the death 
of his own father, however cruel the latter may have been 
to him. The Vishnu-purarz^a seems to have been unwilling 
to exhibit this view of the story, and so it delineates 

* Vide the Mntui-ap. 11., 2, 8, about breaking the hridayagranthi. 
According to the Bhag. Glt4 XV., 3, the weapon for cutting off the body- 
tree of sanuAra is aBaaga-aastra, and the Pur&nio text quoted under it by 
the commentators says that the body-tree should bo cut off with the sword 
of knowledge. 
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Prahldida as all-forgiving and all-loving, and as having 
secured Vishnu^s pardon for his father. This done^ it does 
with the Man-lion in a single verse, conveying the impres- 
sion that having lived long Hiraiiyaka^ipu obtained in the 
end uparati, the quiescence of nirvana or beatitude, from 
Narasihma. In thus changing the story, the Vishw-u- 
pur&na may have had in mind young Nafeiketas of the 
Ka</iopanishad as a model for Prahlada. At the end 
of his father’s sacrifice, Nai;iketas asks his father as to 
whom he would give him, and the father angrily says, 
^ I give thee unto Mrityu, Death.’ Thus told, Nafciketas 
goes to Yama the god of death, and the first boon he begs 
of him is that his father should be pacified, kind, and free 
from anger towards him, and should receive him kindly on 
his return to him. He then learns the Hereafter and Brah- 
man from Yama himself. Similarly Prahlada, although per- 
secuted and delivered unto death by his father, obtains 
forgiveness for him, and is most affectionately received by 
him. The sacred Soma, fancied to be persecuted and killed 
in the pressing process, is at last the most gladdening 
Prahlada, most affectionately received — Le., most heartily 
sipped * as the immortal drink of joy. 


There is a Paura/iic legend saying that the Man-lion 
form of Vishnu was broken by /Siva, who, in order to do so, 
assumed the form of the eight-legged fabulous animal 
called /Sarabha. The Va/caspatya, under the word Nara- 
N^Lr&yaimu, quotes the Kalik& Pur&i^a to this effect ; — 

Then Bhagavan Bharga (jSiva) (in the form of) Sarabha, with bis 
datnshfra, tusks, divided the powerful Man-lion into two parts in the 
middle. When the Man-lion was thus divided into two, the man 
part of him became the great Eishi Nara of diviue form, while the 
lion part of him became Narayana, who is Jau&rdana (Vishnu) him- 
self in the form of Muni (Eishi) of great tejas, splendour. Both 
these, Nara and Nd.rftyana, of great wisdom, are the Cause of Creation, 
and their prabh&va, majesty or greatness, in iS&stra, Veda, and tapas 

* In Rv. I., 179, 6, the Soma is spoken of as hritsn pltam, " imbibed 
within the spirit/’ t.e., heartily drank. 
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(in knowledge and ansteritj) cannot be beaten— Burpaeaed— (by 
anybody). 

The reason why Sivs, thus pats an end to the Man-lion 
may no doubt be found stated in the legend's earlier 
part not quoted in the Va/caspatya. The idea prevailing 
among the devotees of Siva, is that he had to do as 
he did^ because the fire of the Man-lion's anger became 
unbearable to the world. The Vishnu and Bh&gavata 
Pur&nas say that the fire of the Man-lion cooled down 
when Prahlada praised him. This idea of the i&pa, or 
burning heat of the fearful Man-lion seems to have given 
rise to his name Jvala-nrtsihma or Ugranrtsihma. It is in 
his milder aspect as Lakshmi-nrtsihma^ with his spouse 
Lakshmi by his side^ or as Yogi-nnsihma^ seated in the 
posture of Yogaic contemplation^ that the Man-lion is 
generally worshipped. In the Vedic legend Budra is the 
hunter Mrtgavyadha hunting and shooting the stag form of 
Sacrifice-Prajapati^ and he is Makhaghna, the killer of 
Sacrifice. As Vishnu is well known as Yajna-Purushaj 
Sacrifice-Man, so when he was metamorphosed as the Man- 
lion, and when his fame as the Man-lion had become well 
established^ the devotees of Siva, appear to have considered 
that their Lord Mrtgavyadha would be gloriously true to 
that name if he should break the famous compound beast 
Nara-mrigendra,* known for his tapa, into the two famous 
tapasvins, Bishi Nara and Biahi Narayana. The word-play 
at the root of this riddle must have been this : Nara-sibrna^ 
Nara-mrigendra^ Nara-hari are all synonymous, as Hari 
means, among other things, the lion as well as Vishnu alias 
NariLyana, and so the word-play is that Nara-hari broken 
into two by Mrtgavyadha became Nara and Narayana. 
These names existed in San8k7*it literature considerably 
older than the legend of the Kalik&-purana in question ; 
only by word-play a new mode of the origin of these two 
ancient tapasvins was conceived and propounded. 


* In the olMsioal Sanikrit, the lion is called mrigendra, the lord of wild 
beaeU. 
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In the older legends of the Mah4bh&rata quoted in the 
Vftftaspatya under the words Nara and Nara-N&r&yanau, the 
origin of these JRjshis is given in another manner. The 
S&ntiparvan adh. 336, in the NS.r£lyanlya-up8ikhy&na, says 
that the Supreme Self Vishnu N&riLyana was born fourfold 
as the sons of Dharma, viz., Nara and N^rli^yana, and 
Hari and Krishna, and that of these Nara and Nllrd>yana 
performed tapas sitting on a golden cart in the 6adarik&«- 
rama forest (in the Himalayas) . The Udyogaparvan, adh. 48, 
says about Nara and Narayana (who are in many places 
mentioned as Nara-Narayau in the dual like Amnau) that 
they are ancient gods manifested as two great Z2isliis noted 
for their tapas, and also for their valour in battles against 
the Asuras, and that they are really one sattvam, substance, 
made twofold.*^ It need not be said that here and many 
other places the Mahabh^rata identifies N&rayana with 
Vishnu ; their identity is an undisputed fact. But the 
question is, what is the cause of this name, Nar&yana, of 
Vishnu being selected of all his numerous names to assume 
the character of a fZishi, and of the idea of Nara and 
N&raya7ia being really one substance ? 

I think the cause is to be traced to the manner in which 
the Parushs-sftkta of the Big-veda was viewed. That 
hymn is about Purusha alias Yajiia that was sacrificed in 
the beginning according to the ancient dharma or sacred 
law referred to in one of its verses : — 

Yajfiena Yajfiain ayajanta Deykh 
Td.ni dharuid^ni pratham&ny &8an. 

The Bishi or Seer of the hymn is put down as Nariyana. 
It appears to me that this name N&r&yana must have arisen 
as a designation of the hymn, meaning ‘ that which is about 
Nara,^ which word Nara is the alias of Purusha, and that in 
the subsequent time NArfipyawa was utilized as the name of 
the iZishi of the hymn, meaning ^the Son of Nara,^ seeing 
this Son in the sacrificed Purusha, for, according to the 
hymn, from Purusha Vir&^ is born and from her Purusha is 
born who by being sacrificed becomes the whole universe. 

NAr&yano Naras ibaiva sattvam ekam dvidhA kritam.” 
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Tile scholiaats taka Yirkt to be a male^ bat the ^atapatha 
Br&bmana^ in speaking of this Virfii, takes Vir4^ to be a 
female. The idea of the hymn seems to be that Purusha as 
the woald-be Father evolved his wife Vir&/ from within 
himself^ and that Purusha that is bom from her is his own 
manifestation as Son. This may be compared with the 
idea expressed in the Brthadarariyaka I. 4, 3, that the 
Creator doubled himself as husband and wife. After 
referring to certain views about VirS./., Mr. Griffith refers to 
this alternative view : Or Viraif may ^ be the female 
counterpart of Purusha as Aditi of Daksha in X. 72, 4, 5.^ ” 
This seems to me to be the correct view of Vira(J. This 
first or father Purusha seems to represent Prajapati as 
Mind with Vir&t as Vak sprung from himself, and through 
her he is born, i.e., manifested as the Son Purusha whose 
sacrificed aspect is what has come to be called the Anta- 
ryAmi of the universe. Although the two Purushas are 
identical, the one being the manifestation of the other, still 
as the manifested and sacrificed Purusha is figured as Hhe 
Son born in the beginning ^ (^^Purusham jAtam agratafe 
he is Naraya?ia, Son of Nara alias Purusha. The S^atapatha 
BrAlimana, in speaking about the Purusha sacrifice of the 
Purnsha-sukta, says that Purusha NarAyana, wishing to 
surpass all beings and become himself all this, saw that 
sacrifice, and that by performing it he surpassed (atyati- 
sh^^at) all beings, and became all this. It appears to me 
that the Brahmawa has used the word NarAyana as the 
patronymic of Purusha, and that this Purusha NArAyana 
who surpassed all is identical with the Deity Purusha, who 
is stated in the Purusha-sfikta to have surpassed the 
ten directions (?).* The only difference is that whereas, 
according to the Purusha-sAkta, the Devas sacrifice the 
Born Purusha, here he himself is stated to have performed 
the Purusha sacrifice, seeing it himself (in his capacity as 
the fiishi or Seer of the hymn). This, compared with the 
aacrifice performed by Ykvakarman VA&aspati, the Lord of 

* Atyatishftot dasiBgalam.” DasAngiilam is varionsly interpreted. Can 
it mean the ten 4iceQtiQna pointad at by the fiager F 
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Y4k^ in which he sacrifices himself as the victim, means 
Pnrusha N&r4yana^8 self-sacrifice. And in the cases of 
several hymns the Deities praised in them are themselves 
put down as the IZishis or Seers of them. 

Thns, there is the fact that the great Purnsha of the 
Pnrasha-siikta was looked upon as Bishi, and that he is both 
Pnrusha {alias Nara) and Nar4yawa. Therefore, as Vishtiu 
is identical with Yajna Purnsha, the Mah&bharata says that 
he is the single sattvam made into two as Nara and Nar4yana. 
These are the two ancient gods and ancient Bishis saluted 
along with Sarasvati, the goddess Vak, in the benedictory 
verse at the beginning of each of the Parvans of the Maha- 
bharata. * As Bishi-ship came to be associated with great 
contemplation and tapas, and as theHim41aya region was the 
most favoured of the abodes of the Tapasvins, that region, 
known as Badarika^rama, was sanctified by spiritually plac- 
ing the two ancient Btshis Nara and N4rayana there. The 
idea of their father being Dharma may have arisen from the 
ancient dharma according to which Yajna ahas Purnsha was 
sacrificed for his becoming the Self of all beings. If the 
Supreme Deity is wished to be conceived as Son, he is the 
Son of Dharma or Bita, Sacred Law or Order, the basis of 
everything that is holy and righteous. Into these two 
ancient Bishis and Tapasvins Siva divides the Man-lion 

Nara-hari. 

Now about Sarabha, the fabulous fifarabha has to be dis- 
tinguished from real animals of that name. The Taitt.- 
sam. IV. 2, 10 mentions the aranya or wild >?arabha along 
with mayfira, peacock, gaura, wild buffalo, gavaya, a kind 
of wild ox, and usWra, camel. According to Dr. Mac- 
donelPs dictionary, ^arabha in the Vedas is a kind of deer, 
while in Mythology it is a fabulous eight-legged animal. 
The VaA»spatya puts down ^^arabha as a kind of deer, a 
young elephant, a kind of monkey and a camel, and quotes 
a text to show that the fabulous ^arabha is ashfapad, having 
eight legs, four of which are u^ard,^n^^]^^^> 


• The verse ia this t— . 

‘ N4rfty»»ftm namaskritya Naram fauva Mrottomam 
Devlm SarasTattm vyftptas tato jayam udtrayet. 
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lumDg upward eyes. We find in the MabAbhftrafea mention 
of the fabolons sarabha with upward eyes and eight legs^ 
eapable of killing even the elephant-killing lion.* The 
idea of this fabnlous animal must have arisen as a 
riddle. There is the spider uman&bhi, called also ash^a- 
p&d, having eight legs, and j41akifa, the insect of the net 
or web. This insect that sends forth and withdraws its 
threads has the distinction of being used as a simile to the 
Supreme Deity who sends forth the universe (at the time 
of creation) and withdraws it into himself (at the time of 
destrnction) — Muwd.-up I. 1,8. But I cannot conceive by 
what verbal jugglery with synonyms or otherwise the 
spider can be metamorphosed into the lion-killing ^rabha. 
Dealing with the word ^ra-bha itself, one can see the lion- 
killer in it, by taking the arrow, or the hunter discharging 
it, to mean riddlingly ‘the arro w -beast ^ or ‘the slayer- 
beast,^ t as ^ara, arrow, means the slayer. The arrow of 
the hunter kills all the wild animals, including their lord 
mngendra, the lion. In the Vedas the god Rudra is the 
famous archer, and as already stated, he is the hunter 
MWgavyadha shooting the stag of sacrifice. The name 
mWga, though applied more often to the deer kind, is a 
general name applicable to all wild animals including the 
elephant and the lion.J So, it seems to have been thought 
that MrigavyadliH Rudra miglit <ieserve that name better 
by killing a greater inriga than the stag, for there is a 
Puranic legend about his having killed an Asura who had 
the form of an elephant. After elephant- killing, the next 
higher phase made to be assumed by our Mngavy&dha 
is the lion-killing 6’arabha, having eight legs. In the 

♦ the story of the SAntiparvan explained in Vol. I, p. 327. Vide 
also the dialogue between Bandi and Ash/Avakra in the Aranyaparvan 
adh. 134, «Ioka 15, in which it is said : tathA ’sh/apAda/i surabha/t sihina- 

t The affix bha has entered into the oomposition of many animal-names. 
It is not known why certain real animals were called sarabha. iSara means 
reed, arrow, cream of slightly onrdled milk, water. 

t In the Ait.'br. viii. 28, the elephant is called the mriga having white 
tusks. The name mrigendra, lord of beasts, given to the lion shows that 
it is a mriga at the hei^ of all mrigas. 
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Br^hmanaB Badra is oelebrated for his eight naom and 
eight formsi and one of those names is /9arva. It is^ according 
to Dr. Macdonell’s dictionary^ a derirative of 9ara^ a Vedic 
synonym of »ara^ arrow^ and it means the god ^ slaying 
with arrows.^ The Vaftaspatya derives it from ^rVj to 
hurt or slay. In either case 6"arya means the slayer. 
SsTveL, pronounced as filarba or /Saraba by the natives of 
Northern India^ may have induced a riddling PoTidit there 
to mix that word with /Sarabha and metamorphose Rudra 
into a strange slaying beast /Sarabha of eight legs^ convert- 
ing, likewise, his eight namans=padas, name8= words 
into eight pads, feet. Or his eight forms consisting of sun, 
moon, fire, water, air, lightning, rain, and the vegetable 
kingdom, into all of which he, as the invisible Kum&ra, 
Son, has entered, may have been looked upon as his padas, 
stations, footings, allegorically feet, legs. Thus evolved, 
and excelling all the quadruped mngas by his eight legs, 
this fearful slaying ^^arabha — esoterically Rudra Sarva 
alias Mrzgavyadha — seems to have been let loose into the 
jungle of myths cxiticvtcally as a beast surpassing all the 
rnWgas and capable of killing even their lord, the lion. It 
may be that originally this fabulous sarabha was simply 
known as the lion- killer, and that the idea of Rudra as 
Sarabha killing the Man-lion Vishnu arose long afterwards 
when the Man-lion story had become popular. 

Although the Sarabha story may be the work of the 
devotees of Siva, still from the high compliment it pays to 
Nara and Narayana it does not appear to be the work of that 
kind of Saivism which brearhes a spirit of antagonism 
against Vishnu. From a Sanskrit work printed in Telugu 
character, styled the ‘ Paramavaidikasiddhanta-tattvaratna- 
kara,' by a fifrivaishnava author, Rainanuj&fearya,* son of 
fifribhashyam Jagannathafearya, it would appear that a 
verse in the Taitt.-ar., III. 15, 1, was made a tug-of-war 
between Saivas and Vaishnavas some centuries- ago in 
Southern India. The verse says : 

Harim harantam anayanti Devfi,/i- 

Vwvasye»ft.nam vrtshabham matin&m. 

• A recent author, not to be confounded with Sri R4m&naja. 
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The two parties appear to have pat each its own construc- 
tion upon this^ one saying that it refers to Rndra I«&na^8 
killing the Man-lion^ and the other trying to turn the table 
against the opposite side. The two constructions as giren 
in the work above referred to are : 

Saiva. — ‘ The Devas follow the most wise Lord of the universe, 
who is killing the Lion (the Man-lion Yishnu). 

ATaishnava. — * The Devas follow the Lien, (the Man-lion Vishnu) 
who is most wise and who is killing Yisvasya Tsana (Budra).* 

The author then quotes three verses said to be in the 
Parana called Vishnu-dharmottara and also in the Agni- 
purana^ which, he says, are in elucidation of the above 
quoted Yedic verse, and which say to the efPect that seeing 
the Man-lion Vish^iu, Baudra S'arabha (i.e., the form of 
Budra as /Sarabha) came roaring terribly, but that the 
Man-lion killed him, and was praised by the Devas. He 
quotes a verse to the same effect, said to be in the Garuda- 
puraria,* and also a long verse, said to be in the Narasihma- 
pura7ia, which changes the Man-lion into a figure called 
Gawda-bherunda-sihma, with eight faces — of lion, tiger, 
boar, bear, monkey, horse, eagle, and another — and with 
thirty-two hands holding all kinds of weapons, and putting 
down the pride of iSarabha.f 

The Vedic verse does not admit of either of the construc- 
tions. In its time neither the Man-lion story nor the 
iSarabha story had arisen. It simply praises the Wise Lord 
of all as the mighty Lion that kills (the enemy). It may 
be compared with similar praises of Vishnu and Budra in 
the JSig-veda. Vishnu in his might is like the fearful prowl- 
ing wild beast, located in the mountain (Bv. I. 154, 2) : 

* Mrigo na bhima^ kukaro giri8h^^/(t.’ 

Budra also is likened to bhima mWga in Bv. II. 33, 1 1 : 

Stohi arutam gartasadam yuvanam 

Mrtgam na bbimam upahatnum ugram. 

** Pndse him the chariot-borne, tbe young, the famous, fierce, 
slaying like a dread beast of tbe forest ” — Griffith, 

* ** Hantum abhyAgatam Baudram Sarabham Narakesart 
Nakhair vidAzayAmAsa Hirat^yakasipum yathA/' 

t ** Vande iSarabhamadaharam Gandabhemndasihmam.*’ 
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In the -Big-veda Vishwu is celebrated for his three 
strides by which he measures the whole universe.* He 
is Urugaya or Urukrama, Wide-Strider. In explaining the 
phrase ^ tredha nidadhe padam ^ (Vishnu) placed his step 
threefold or in three places^ {Rv. I. 22, 17), Yaska, who 
himself is an ancient authority whose period is about 500 
B. C., quotes two older authorities, Sakapuni and Aurna- 
vabha thus : 

Yad idam kin/ca tad vikramate Vishnu/^ tredha nidadhe padam, 
" tredhabhavaya prithivyam antarikshe divi ” iti Sak&punih, “ sazna- 
rohanc vishaupade gayasirasi ” iby Aurnavabha/i. 

“ Vishnu strides over this, whatever exists. He plants his step in 
a three-fold manner, — i.e., * for a threefold existence, on earth, in the 
atmosphere, and in the sky,* according to iSakapuni ; or, ‘ on the hill 
where he rises, on the meridian, and on the hill where he sets,' ac- 
cording to Anraavabha.'* — Muir. 

Thus according to Aur^tavabba Vishnu is the sun god, 
and his third step is placed at the point of sunset, called 
Gaya^iras, ^ the head or peak of Gaya,^ taken by Durga- 
karya (quoted by Dr. Muir) to be Hhe hill of setting.^ 
The point of sunset is called asta which is a Vedic word 
meaning house, and gay a is another Vedic word meaning 
house. The west into which the sun disappears at the 
close of his daily walk seems to have been viewed as a part 
of his house, that house extending from there in unseen 
regions round to the point of sunrise. Be this as it may. 
Instead of all the three points of the sun^s rising, meridian, 
and setting being called Vish7mpadas, Aurnavabha calls 
only the meridian Vishrmpada, Vishr^u^s station. By 
Vishnu^s pada be probably means Vishnu^s parama pada^ 
highest station, spoken of in the same hymn (I. 22, 20 and 
21). If we follow Sfii.kapum in taking V ishnu to be not 

• All the Vodio texts about Vishwu are collected and translated by 
Br. Muir in Vol. IV of bis works. 
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merely the san^ but an all-pervading invisible Deity with 
the three stations of (1) Earthy (2) Antariksha or the 
cloud region, and (3) Sky, fancied to be the three steps 
of his three wide strides, his third step would be the 
far off dome of the sky on high, called Vish^i^u’s highest 
station or highest step^ in order to distinguish it from his 
first and second stations of Earth and Antariksha. 

These three stations are the regions presided over by 
the triad of the Yedic Deities. About this distribution of 
all the Vedic Deities over the three stations Prof. Max 
Muller says : — 

** Apart from the philosophical doctrine that all the gods are only 
manifestations of the supreme Self, the Atman, Yaska quotes the 
Nairuktas in support of a triad of gods, (1) tliose of the earth, 
(2) those of the air, and (3) those of the sky. Agui (fire), as Y&ska 
says, has his place on earth, Vayu (wind) or Indra in the air, and 
Surya (Sun) in the sky. This triad of deities is not Yaska’s inven- 
tion. It is clarly indicated in the Brahma?m8 ” — {Science of Mytho- 
logy, p. 476). 

In support of this Prof. Max Muller quotes the Aitareya- 
Brahmana and the AThandogya-Upanishad (IV. 17, 1), and 
says : — 

“ Even in the hymns this threefold division of earth, air, and sky, 
or, as sometimes translated, earth, sky, and heaven, is well estab- 
lished. Thus we read in Rv. X. 65, P, of terrestrial gods, parthiva, 
of celestial, divya, and of those who dwell in the waters (clouds), 
ye apsu.” 

This threefold division is not to be taken too rigidly 
(Ibid., p. 479). There are deities such as Agni and Indra 
(the Bainer), who, though located in the fire on earth and 
in the atmosphere where the heat of the sun generates 
rain, are identified in several parts of the ii^g-veda with 
the sun, nay with the Creator of the universe including 
the sun, and are praised as each being all the gods. 

Prof. Max Muller’s conclusion is : 

“All Vedic gods, nay all Aryan gods, loore in the loginning 
physical. 1 say in the beginning, for there came, no doubt, a time 
when the concept of deity being once formed and having become 

* In olassicai Sanskrit, the whole sky viyat and not simply the meri- 
dian is called Vishnupada. 
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familiar, invisible and purely abstract objects were also raised to a 
divine status”— (Zfeid., p. 817). 

Whether all the Vedic deities were in the beginning 
physical withcnif any exception is a question about which 
opinion seems to be divided among other European Vedic 
scholars. He himself defines these deities thus : — 

“ It is true that the concoption of all the ancient Aryan ^ods was 
BUflfgested by what we call real objects, by the great phenomena of 
nature, but they were fashioned as divine personalities by the mind 
of man (naraarupa). Even such names as Agni, fire, Surya or 
Helios, sun, Ushas or Eos, dawm, though representing the activities 
of real, of palpable or visible things, were never meant simply for 
the material fire, for the fiery globe, or for the rosy light of the 
morning, that appeared and vanished every day. As soon as they 
were used mythologically, they stood for ideas framed by men who 
not only saw and stared, but who thought and adored. Agni was 
not confined to the hearth, but wherever there was light or warmth, 
whether on earth or in heaven, there was Agni. He was there from 
the beginning, and he was in these many places, not, as is generally 
supposed, as the result of a philosophical syncretism, but in conse- 
quence of his unbroken manifestation under various forms. Nor 
was even Surya, the sun, confined to the sky. As SavitW he was 
supposed to pervade rH living things, as Vislmu he stepped across 
the air, as Mitra he was the delight of the whole world ** — (Ibid., 
117, 118). 

Again : — 

“ These Devas are not the sky, the sun, and the moon, they are the 
agents or tlie souls of these celestial bodies 209). 

When the JJ/g-veda itself says that it is only one Grod 
that is Vcariously (bahudha) called Indra, Mitra, Varu^ia, 
Agni, Suparna or Garutinnu, Yama, Matarisva (I. 164,46), 
we have in it the source of the philosophical doctrine that 
all the gods are only manifestations of the one supreme Self 
or Soul. If thus the gods seen in the universe by the Eishis 
of the Eig-veda are not the terrestrial and celestial bodies 
themselves, but the invisible souls of them, and if all these 
god’Souls are the variously called One Soul of the uni- 
verse, the same idea is a little amplified when the Antar- 
yAmi-Brahrnaaa (Br/h.-ar.-up. HI. 7, 3 — 23) says to the 
effect that He who — speaking with reference to the gods 
(adhidaivatam) — ^is within Earth, Water, Fire, Antariksha, 
Air, Sky or Heaven, Sun, all the Directions, Moon and 
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Stars^ AkA«a (ether), Darkness, Light; that He who — 
speaking with reference to beings (adhibhfltam) — is within 
all beings, within (their) breath, senses, mind, vijilana * ; 
that He who is within all these, whom all these do not 
know, to whom all these are bodies T^rarira), who rules or 
controls within (them). He is, 0 enquirer, thy immortal 
Self, the Antaryami or Ruler within. 

Dividing the universe roughly into the three regions of 
Earth, Air and Sky, the god Vishnu, described as strid- 
ing through all these three regions, can only be the invisi- 
ble One Soul of the universe that has entered into all 
things, and according to native grammarians Vishnu is 
a name derived from vish, to enter into or pervade 
(vyapane). This god, as we have seen in many stories, 
is so positively identified with Yajna, the Deity of Sacrifice, 
in the Taitt.-Samhita and the Brahmanas and in the 
subsequent literature of the epics and Puranas that it is 
most likely that this wide-spread idea has come down from 
the time of the Jitg-veda itself — that in the J?ig-veda also 
Vishnu means the Deity of Sacrifice. Dr. Haug has 
comprehended the Deity Yajna to be an invisible god 
extending, when unrolled, from the Ahavaniya fire of the 
sacrificial ground on the earth to heaven, forming thus a 
bridge or ladder, by means of «vhich the sacrificer can 
communicate with the world of gods and spirits, and even 
ascend when alive to their abodes. The term for begin- 
ning the sacrificial operations is ^ to spread the sacrifice.’ ”t 
The Deity Yajna is extended everywhere with his threads 
(Yo Yajno vwvatafe tantubhis tataA — Rv. X. 130, 1). The 
secret of sacrifice seems to be that, as the victim represents 
the sacrificer vicariously, the sacrificer, by performing the 
sacrifice, spreads the Deity Yajna everywhere, that is, 
realizes Him to be all-pervading on the wide Earth, in the 
Air, and in the wide Sky, offers himself unto Him, and 

* VijfiAna, knowlen^, bat Atman, the individual seal, according to the 
MAdhjandina pA^ha upon which great stress is laid by the Visish^Advaita 
school. 

t Vide Intro, to the Ait.-Br. p. 74. 
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obtains a snbtile spiritual state in which he too can, by 
means of Sacrifice as his vehicle, travel everywhere in the 
three repfions of the universe at will. According to Dr. 
MacdonelFs dictionary, Vishnukratna or Vishnu’s steps 
mean the three steps to be taken by the sacrificer between 
the Vedi altar and the Ahavaniya fire. This shows how 
the sacrificer, realizing the all-pervading Deity Yajna of 
three steps, imitates Him, indicating thereby that he too has 
secured for himself the power of striding through the three 
regions of the universe (on his quitting this world). As 
Vishnu is the all-pervading invisible Deity of Sacrifice, it 
is as it should be if he is symbolized by all the sacrificial 
implements and, above all, by light wherever seen, by the 
sacrificial fire Agni here, by the fire of lightning in the 
atmosphere, by all the luminaries in the sky, most markedly 
by the grandest of them, the son. This is how Vishnu, 
seen as a little dwarf in the symbol of the sacrificial fire on 
earth, is the giant striding from there through all the regions 
of the universe. Tn the IZ/g-veda there is a marked similarity 
between Vish?m and Agni. Prof. Max Miiller says 
** As in many hymns of the Kisf-veda Agni is the alter ego of SArya, 
the sun, we can understnnd why he, like the sun, should so often be 
represented in a threefold character. The three steps of the sun, best 
known from the myth of Vishwu, are very prominent in the hymns 
addressed to Agni. But by the side of the three steps, that is the 
sunrise in the East, the point of culmination, and the sunset in the 
West, there is in his case another threefold division, according as 
the solar light is looked upon as dwelling on earth, chiefly as the 
fire kept up on the hearth and worshipped as Agni on the altar, 
secondly in the firmament as the sun, sometimes as the lightning, 
and thirdly as descending into the sea and dwelling in the unseen 
abyss of the waters.” — {Ibid., p. 661.) 

The waters of the sea as the third step may be the point of 
sunset according to the first of the two descriptions that 
are mentioned. But according to the second description 
which places the three steps one above another, the watery 
region of the third or highest step may be the blue sky 
itself, the background to the sun, moon and stars. 
According to the Nighar^fu, one of the names of the sky is 
the plural word ApaTi, waters. 
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In the £h4ndogya-npanishad9 the three regions of Earthy 
j44itankshaj and Sky are mentioned not only in lY. 17^ 1, 
but also in two other places^ V. 4 — 6 and 11. 24, 1 — 16. 
Th® former says that the three, namely (1) that loka, world 
(mee^ping the Sky), (2) Parjanya (the region of rain clouds), 
and (3) Earth, are [the altars of the all-pervading] Agni 
him^lf, (1) with the sun as his fnel, solar rays as his smoke, 
daylight as his light, the moon as his live coals and the stars 
as his sparks, in the Sky, (2) with V4yu (wind) as fuel, cloud 
as smoke, lightning as light, thunderbolt as livecoals, and 
thnnderings as sparks, in the Air, and (3) with the year as 
fuel, &c., &c., in the region of the Earth. The latter is 
about performing a sacrifice with a knowledge of the mean- 
ing of offering (1) the Pr4tafe-savana (morning libation) to 
the Yasus, (2) the Madhyandina-savana (noon-libation) to 
the Rudras, and (3) the third Savana (evening libation) to 
the Adityas and the Ywve Devas. The Deities addressed 
in offering these three libations are respectively (1) Agni 
representing the Yasus in the region of Earth, (2) Y4yu 
representing the Rudras in the Antariksha, and (3) the 
Adityas and the Yi/fve Devas in the Sky, and these deities 
are said to cast back the bolt and open the lokadv4ra or 
the door to heaven in each of the respective lokas, worlds, 
of Earth, Antariksha, and Sky for the .sacrifice?*, in order 
that he may go thither wheii thi^ life is over. This sliows 
that the sacrificer in his state of beatitude was believed to 
have k4ma/bara, unfettered movement by mere will, in all 
the lokas, regions — the same movement which the kuower 
rejoicing in the Infinite Self that is everywhere is stated to 
have.* In other words, he strides everywhere like Yishwu. 
Xn another place t the sun is said to be lokadv4ra, the door to 
heaven, to the knower whose soul, striding up from the body, 
goes thither by themedium of the solar rays as swiftly asmind. 

The three classes of the deities, namely Yasus, Rudra^^ 
and Adityas are mentioned in the same order even in the 
Big-veda, I. 45, 1. In the rituals connected with the 


* “ Tasya sarreshn lokeshi^ kAmaibjlro bhavati JTkltndp-iip. VII. 25, 9* 
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Pitns^ the spirits of departed ancestors^ who are grouped 
as the Fathers^ Grand-fathers, and Great-grand-fathers, 
they too are respectively called Vasus, Budras aod Adityas, 
and the /iSig-veda, X. 15, L and 2, speaks of the Fathers as 
residing in the three regious of Earth, Madhyama (the 
mid-region), and Para (the highest or the sky). This 
shows that having reached the gods, the Pitris travel freely 
in all the regions of the universe like the gods themselves. 

As the sun Agni is one of the symbols of the Deity 
Yajna, and as the morning, noon and evening are the 
periods fixed respectively for the libations to the deities 
of the regions of Earth, Autarisksha, and Sky, the Deity of 
Sacrifice, set in motion on the libation day by one rite 
after another, strides through the three regions and the 
libations connected with them, according as the sun strides 
in the sky determining their proper periods. Viewed in 
this manner, there is no real discrepancy between iSaka- 
pu?a aod Auimvabha, the one showing one aspect of the 
three strides of Sacrifice Vishnu and the other another 
aspect which, from the very regions of the deities worship- 
ped by the libations, implies the first aspect. 

The Aitareya-Brahma?4a commences by saying that Agni 
is avama, the lowest, of the gods, and Vishnu parama, the 
highest, that between tliein stand all the other gods, and that 
by offering the Agni-Vish?iu rice-cake in the Dikshaniya 
ishii, the priests offer it really to all the deities of that ish^i, as 
Agni is all the deities and Vishnu is all the deities, these two, 
Agni and Vishnu, being the two ends of Yajiia, Sacrifice. 
Dr. Haug quotes parallel passages from the jSrauta-sutras 
of Atfvalayana and the Kaushitaki-Brahma/ia, the one say- 
ing that Agni is prathama, the first, of the deities, and 
Vishnu uttama, the highest, and the other that Agni is 
avarardhya, ^oiie who has the lowest place,’ and Vishnu 
pardirdhya, 'one who has the highest place.’ To fix the 
meanings of avama and parama as the lowest and the 
highest, he refers to the three regions mentioned in the 
Big-veda I. 108 as : 

‘avamasyftm pnthivyAm, madhyamasy&m, paramasy&m uta — 
verse 9. 
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^paramaayam prithivy&m, madhyamasy&m, avamasyam uta’— 
verse 10. 

The full sense of the two verses as translated by Mr. 
Griffith is : 

** Whether, 0 Indra, Agni, ye be dwelling in lowest earth, in 
centra], or in highest. 

Even from thence, ye mighty lords, come hither and drink 
libations of the Howitig Soma.” — 9. 

Whether, 0 Indra, Agni, ye be dwelling in highest earth, in 
central, or in lowest. 

Even from thence, ye mighty lords, come hitiier and drink 
libations of the flowing Soma.” — 10. 

Verse 10 is simply a repetition of verse 9 with this 
difference that whereas the latter mentions the three 
p^gions from the bottom upwards^ the former mentions 
them from the top downwards. These three regions 
appear to be the regions of Earth, Antariksha, and Sky. 
The word prithivi, although generally meaning the Earth, 
should be taken here in its etymological sense of ' wide ’ or 
* extensive/ qualifying every one of the three regions, for 
verse 10 calls the highest region also prithivi (paramasy&m 
prtthivyam). The lowest place occupied by Agni is not due 
to any inferiority on his part, but to his being Deity Yajna^s 
fire-symbol on Earth here, while the highest place occupied 
by Vishnu is due to his being the sun-symbol in the Sky 
above, for it is distinctly said that each one of them is all 
the deities. Taking any one symbol of the invisible Deity 
Yajna, he is completely represented by it, and his invisible, 
infinite, omnipresent nature is clearly indicated by the two 
symbols, one here and the other in the sky on high, being 
taken to be the two limits of him — the limits of the limit- 
less Infinite in the metaphor of a giant extending from 
Earth to Heaven. That the poets of the i2/g-veda con- 
ceived their Deity to be Infinite is indicated by Visva- 
karman, the All-Maker, being described figuratively as 
Vuvata^-kakshu, Vwvato-mukha, Vwvato-bahu, Visvatas- 
p&t, i.e., one who has his eyes, mouths, arms, feet everywhere, 
and who has produced Earth and Sky (the whole universe) 
— X. 81, 3; and the division of the universe into the 
three regions of Earth, Antariksha, and Sky as the 
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dh&manB, stations, of Vi^vakarman are referred to in verse 5 
of that hymn as : ^ YA te dbAmani paramAiii yA avamA, 
yA madhyama, Vwvakarman, uta/ As He is fully repre- 
sented in one and all of the deities any one of them is all 
the deities ; hence the general henotheistic nature of the 
Vedic deities. All the deities abide in Indra also (Rv. III. 
54 , 17 ). Among the gods, there is none that is small : 
they all are great indeed (Rv. VIII. 30, 1). 

If thus the Sky is the highest of the three steps of Vishnu 
with the sun there as a symbol of his all-enveloping light 
or omniscient knowledge, we should not omit another grand 
symbol of Sacrifice Vish^iu in the sky, namely the Orion 
sacrificial ground of the Devas, the place of the celestial 
Soma, by conjunction with which even the sun regains the 
vigour lost by him in winter. The Aitareya-Brahmana in 
the story about creation distinctly indentifies the Stag form 
of Prajapati, shot with arrow by Rudra, with Orion, and 
the Sfttapatha-Brahmana, iu referring to the same story, 
identifies Prajapati with Sacrifice. That story seems to have 
existed even in the days of the fiig-veda, for the Father^s 
love of his own daughter and the archer^s shooting him 
with arrow are referred to in I, 71, 5 and X. 61, 7. There 
Prajapati himself seems to be called PitW, Father. The 
name, Prajapati, is mentioned in the last verse of the 
Hira7iyagarbha hymn X. 121, in verse 2 of IV. 53, a hymn 
addressed to Savitri where that god is called Prajapati, 
and in IX. 5, 9, where Soma Pavamana is called Praja- 
pati. The identity of Prajapati and Savitn is clear from 
the fact that in the Taitt.-br. II. 3, 9, 1 — 3 Sita’s 
patronymic is Savitri (daughter of Savitri), and when 
she goes to her father to complain against the moon, 
her father is called Prajapati.* Savitri means genitor, 
father, creator in the sense of one who brings forth all, and 
therefore in the iiig- veda this god is praised as the lord of 
creation (prasava), having golden hands, arms, eyes, and 
armour, illumining the sky with his rays after the proces- 
sion of the dawn, and going in dustless path between 


* < Sit& S&vitri 


8& ha Prajllpatim pitaram upasaiira.* 
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heaven and earth.* This shows that he is described ifi the 
garb of Sdrya, the san. 1 Say in the garb, becaase BavitW 
is not merely the sun^ he is the invisible Creator conceived 
in the figure of the vivifying^ animating^ exciting sun^ for 
the same descriptions which give him a solar garb are 
interwoven with such expressions as these : 

Savitri moves in the three bright regions, he delights with the 
rays of the san (V. 81,4); he is 8urjarat;ini, clad in the rays of the 
sun, and rising in the East (X. 139, 1); when Savitr/, the Asura, 
lightens up the regions, where now is Siirya [the sun], where is 
one to tell us to what celestial sphere his ray hath wandered?” 
(1. 35, 7) ; Savitri approaches the sun (I. 35, 9). 

The three bright regions may be the regions of Earth, 
Antariksha and Sky traversed by Sacrifice Vishnu, and 
taerefore SavitW, as Sacrifice, has penetrated celestial 
region so high the limit of which no man can tell. Conceived 
as worshipped in the aspect of the sacrificial fire, he has 
extended himself from here high into the sky where he 
delights with the rays of the sun and clothes himself with 
them. When the all-pervading iJeity of Sacrifice is the spiri- 
tual Sun shining in the mental vision of the devout poet, and 
has gone up higher than the sun, where is the sun In 
VI. 15, 16, Agui who is the carrier of the oblations to the 
gods, is asked to bear man’s sacrifice or worship to Savitri 
who sacrifices rightly (Savitre yajnam naya yajamauaya 
sadhu). Thus SavitW is called yajamana, sacrificer, and if, 
as 1 think, Savitn', Pitri (Father), Prajapati, Vi^vakarman 
(the All-Maker J are names of the Creator, Savitn’s sacrifice 
can only be Vi^vakarman’s sacrifice celebrated in the 
Vi^vakarma hymns. As regards Soma being called the 
Creator Prajapati, Soma’s celestial place is the Mriga^iras 
asterism of Orion, the Devata of which is Soma, and, as 
already stated, Orion is the stag form of Sacrifice Prajapati. 
It is when the sun comes in conjunction with Orion iVaja- 
pati or Savitri that he becomes the summer sun ; it is only 
then and not in winter that the sun can be called Savitri, 
creator. The celestial Soma as the sun’s vivifying power is 
stored up there. 

* Vide Bv. Y. 81, 2 — 5 and other verses quoted and referred to at pp. 
822-824 of Max Mdller’s Sctence of Mythology. 
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Having dwelt vfpon the general significance of Vishnn^s 
three steps, I shall now give the purport of some of the 
passages in which those steps and other particulars about 
him are mentioned in the 22ig-veda. 

The gods preserve the worshippers from that place from where 
Vishnu strode over the seven dhamans, regions, of pnthivi — 
(I. 22, 16). That place is the samana sadas or common hall — 
(V. 87, 4). In three places he planted his steps, enveloping (the 
whole universe) in his dust, upholding (all) the fixed ordinances 
(darm^ni), and overseeing by his (striding) act the vratas or moral 
and religious acts [of all beings]— (I. 22, 17—19). By his three 
strides he measured the parthiva or extensive worlds (parthivani 
vimame rajamsi), he supported the highest home or place (parama 
sadhastha) ; he alone measured the wide extended sadhastha (sky ?) ; 
he alone triply sustained heaven and earth and all the worlds 
(bhuvanani) — (I. 164, I — 4). He traversed the extensive regions 
(p&rthivani) for the sake of granting (his worshippers) wide-stepping 
existence. The look of (even) two of bis steps makes the mortal 
agitated (with amazement), while his third step no one can com- 
prehend. He is b7*ihaA;/charira, huge in body, when striding, but 
a youth (yuva), a child (kumara), when attending to the call of the 
worshippers— (1. 156, 4—6). Men know only the two regions 
(earth and sky), but he knows the remotest (world). No one knows 
the farthest limit of his greatness — (VII. 99, 1, 2), Vish^i-u and 
Indra have made a wide world for Yajua [probably the sacrificer], 
producing 8i\rya, Ushas, and Agni (the sun, the dawn and fire)— 
(Ibid., 6). That man never repents who worships Vishnu with his 
whole heart — (VII. 100, 1). Thrice the swift god has traversed 
the universe of hundreds of lights (pHthivim satar/;asam) — (Ibid., 3); 
he is even beyond the universe (rajasa/i parake)— 6). Him 
the Asvins and Varuna praise — (I. 156, 4). 

As already observed, prithivi is not only the wid^ earth, 
but any extensive region, the wide sky, and so p4rthi- 
v&ni rajAmsi may include all the three worlds of Earth, 
Antariksha, and Sky, as Yaska takes raj&msi to mean 
worlds. Are the seven dhAmans the said three regions 
plus the four quarters ? Lil^e Vishwu Agni also strides 
through the seven dh&mans {X. 122, 3). Tbe place 
i^om which Vishnu strides may be the sotcrificial ground^ 
the copitnon plac^ for all the gods to assemble and 
receive their oblations. The Deity Yajna is fancied to have 
kicked up such a q^uautity of dust in his wide-striding 
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feat that the pr/thiv}, meaninfif probably the wide uni- 
verse, is enveloped in it, shininfaf with it in all the 
hundreds of the stars, the sun, the moon, lightning, and 
fire. Being the producer of the sun, Vishnu is more than 
the sun, and his huge body seems to be the mentally 
pictured giant form of his, extending from the sacrificial 
ground here to the highest limit of the firmament and even 
beyond it, while the infant form in which he is accessible 
to the sacrificers seems to be the sacred fire Agni. Although 
Sacrifice-Vish?iu is always all-pervading, striding every- 
where, yet for the sake of every sacrificer realizing him by 
means of his sacrifice, he has to enter into that sacrifice, 
g 'ow with it according as the rituals of it proceed, and 
•then, at the full growth of it, stride as the giant every- 
where, thereby securing for the sacrificer a wide-stepping 
existence. In other words the sacrificer at the end of his 
life here obtains a life in which he can stride and be every- 
where like Vish7m himself. This seems to be the drift of 
T. 155, 4. That the sacrificer becomes the Deity itself, or 
exactly like the Deity itself, whom he has worshipped, is 
an idea which seems to be repeated in the SamhitS, and 
Brahmana of the Tajur Veda, an instance of which will be 
quoted further on in connection with our Vishnu Vamana. 

In two places the fZig-veda says that Vishnu strode 
for the sake of Manu : 

May we, ourselves and our offspring, rejoice with wealth, 
under the protection afforded by Vishnu, who thrice traversed the 
extensive regions (parthivani rajamsi) for the bound or oppressed 
Mann (Manave b&dhit^ya)— (VI. 49, 1.3). 

The swift Vishnu strode over this prithivi to bestow it for a 
home (kshetra) on Mann. The men who praise him are permanent 
(dhmv&saA): he of exalted birth (sujaniman) has made (for them) an 
extensive abode (uru kshiti)— (VTT. 100, 4). 

Whoever Mann is, whether man in general or the 
supposed first man exalted to the position of the moon in 
the wide home of the sky, it is implied that he performed 
sacrifice in which only can Sacrifice- Vishnu stride for him, 
release him from the bonds of the mortal state, and bestow 
on him the permanent state of beatitude with an extensive 
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unbounded pnthivi or world as his home. What waa 
given to the first man and sacrificer Mann is youohsafed to 
all men who worship Vishnu^ that is who perform sacrifice. 
What Vishfiu^B exalted birth is will be discussed farther on. 

Similarly the £tg-veda says that Vishnu strode for his 
friend Indra and assisted him in his battles. If Mann is the 
moon^ and if^ as I thinks heroic Indra winning victories in 
battles is a deity acting in the garb of the sun, this idea 
of Vishnu’s helping both the sun and moon is evidently 
due to the religious belief that it is by the help of Vishnu 
08 Sacrifice that the sun and moon perform their orderly 
functions — that heaven and earth stand supported. 

The following is the purport of some of the passages in 
which Vishnu is mentioned in connection with Indra:— 
Viahnn is the intimate friend of Indra (Indrasya ynjya^ sakhsl)^ 
(I. 22, 20). King Vanina and the A«vina pay homage to the kratn, 
power of this Vedhas (ordainer of rites P), who is M&rnta (accom- 
panied by the Marnts). Vishnu possesses the excellent day-finding 
wisdom or power, and opens up theVraja with his friend or friends.* 
Divine or celestial (daivya) Vishnu has come for companionship to 
beneficent Indra, [himself] more beneficent 156, 4 and 5.) 

And his [Indra’s] mother sought to draw back the mighty [Indra], 
saying, *My son, these gods forsake thee.’ Then Indra, being about 
to slay Vritra, said, ‘Friend Vishnu, do thou stride vastly”— 
(IV. 18, 11; vido also VIII. 82, 12, in which the phrase ‘Friend 
Vishnu, do thou stride vastly’ is repeated.) Indra and Vishnu join 
together and kill in the battle Dasa Vrishasipra, demoli^ the castle 
of 6'ambara, and slay a thousand and a hundred heroes of the Asura 
Var7fin— (VII. 89, 4 and 5). In many places these two deities are 
addressed jointly and asked to drink the Soma, while in II. 22, 1 it 
is said that Indra drank the Soma poured forth by Vishnu at the 
Trikadruka ceremony. 

Vwhnu’s finding the day, referred to in the words 
^ uttamam ahar-vidam,’ seems to be an allusion to his 
brioging the Var&ha or excellent Soma day for Indra, as 
explained in the Essay on the Boar. The Vraja opened 

* The original of this sentenoe is : 

D4dh4ra daksham uttamam aharvidam, 

Vrajam fca Vishnuh sakhiv&n apomute. 
t The words quoted are from Muir, the original is : 

Indrkya Vishnuh sukrite sukrittarah. 

34 
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up by Yishiiu is taken by Dr. Muir to be ' the cloud/ but 
'the stable of the kine ’ by Mr. OrifiSth. It is Indra who 
in other parts of the 22tg-yeda is celebrated as Gotrabhit^ 
the breaker of the stable in which the Pa7zi8 had confined 
his kine. Here it is said that Indra did this and conquered 
his enemies^ assisted and invigorated by Sacrifice- Vishnu. 
The celestial Vish7m that goes to Indra for companionship 
may be Vishiiu^s celestial symbol, the Orion, at whose 
solar conjunction the sun Indra waxes strong and defeats 
the powers of winter. The verse (I. 1 56, 4) about Vi8h?iu^s 
opening up the Vraja or stable is utilized in the Aitareya- 
Br&hmana I. 30 in connection with the bringing of the 
Soma plant to the sacrificial hall. The Br&hma^ia says : 
" Vishnu is the doorkeeper of the gods. Thence he opens 
the door for him (for Soma^s admission) when this verse is 
being repeated.’^ This indicates the sacrificial hall — the 
home of Sacrifice-Vishnu himself — to be the stable of cows 
that is opened up, the cows being either the summer rays 
or the rain clouds, symbolizing those stores of Sacrifice 
which shower all kinds of boons, just like cows giving 
milk. 

The stable may be identical with Vish7iu^s paramam 
padam or highest place in the sky mentioned in several 
places, prominently in the verses quoted below, in one of 
which (viz., I. 154, 6) that place is said to contain many- 
horned or long-horned (bhuri-«nnga/0 and swiftly-moving 
cows. 

Sages (surins) constantly behold that higlmst •place of Vishnu 
(which is) like an eye fixed or extended (atatam) in the sky — (I. 22, 
21 ). 

Wise men (vipras), singing praises, and ever wakeful light up 
(samindhate) that which is the highest place of Vishnu— (Ihid,, 22). 

Men devoted to the gods rejoice (madanti) in the beloved p&tha, 
heaven, of Vishnu, for he is such a bandhu (friendly kinsman to 
them). In his highest place there is a spring of madhu, nectar— (1. 
154, 5). 

** Fain would we go unto your * dwelling-places where there are 

many-horned and nimble oxen. 

* *Toar* in the original is in the dual, referring to Vishnu and probably 
India. 
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For mightily, there, shineth down upon ns the widely-striding 
Ball’s Bublimest mansion* — (1. 154, 6). — Griffith. 

The original for bull is vrishan, which is an epithet 
applied to many of the gods in the i2{g-veda in the sense 
of their being strong, showering boons. If we take the solar 
globe itself as symbolizing Yishrzra’s highest place or step 
in the sky, the long-homed cows in it may well be the solar 
rays, the wise men either the same solar rays (likened to 
bright, intelligent, holy men) or the stars, and the spring 
of madhu the solar globe itself. The expression that the 
vipras or wise men light up Vishnu^s highest place is 
explained as their glorifying it with their praises.f If the 
vipras are the solar rays, they are lighting up the solar 
globe always. If they are the stars of the asterisms, they 
too may well be fancied to keep up and maintain the solar 
Agni one after another in the sun^s yearly progress through 
them, or, it may be, the lighting vipras are not all the 
asterisms, but only those of them through whom the sun 
passes with gradual increase in his power from about the 
time of the vernal equinox to the summer solstice. But 
equally good reasons may be adduced in favour of Vishnu's 
highest place, the place of cows and nectar, being the Orion 
constellation. By vipras the Ahgirases seem to be meant, 
for it is they that are often called vipras in the Big-veda. 
In the myth about Indra as Gotrabhit the Ahgirases play 
an active part ; as soon as Sararn^ finds out the stronghold or 
stable in which the stolen cows of Indra are concealed by 
the Panis, they rush upon them, set fire to the stronghold, 
and assist Indra in releasing the cows. The phenomenon 
of that myth appears to me to be something other, some- 
thing very much grander, than that of the sun's breaking 
open the stable of night every morning at the eastern 

* * Mightily shineth ’, avabh&ti bhilri. * Snblimest mansion paramam 
padam. 

t Tn the fitg-Yeda arka, bright, means a praise, arkins praisera, and 
arkanti they praise. It is derired from rik, to beam, shine, sing, praise. 
A song describing on object makes it shine vividly to the mind of the 
hearer. The verb sam-indhate, they light np, may have been meta- 
phorically used in the sense of arXsmti, they praise. 
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bomon and sending forth the flood of day light or rays. 
In explaining the myth in Vol. L, pp. 181 — 187, 1 have taken 
the place where the summer cows or wealth are hidden to 
be Orion shining conspicuously in the nights of winter ; at 
the end of winter the conjunctional solar rays as the 
Angirases march upon Orion, setting it on fire, as it were, 
with their light, and they and the sun regain the summer 
cows. If thus Orion is the gotra or vraja, the stable of the 
oows, it is also the place of madhu, the celestial Soma 
juice, as the DevatA of the Mnga^iras asterism of Orion is 
Soma. The Pani myth is conceived in a martial spirit with 
Indra as its hero breaking open the stable. Here in the 
Yishnu hymns the object of praise is Yishnn, and so the 
& 'edit of opening the stable is attribnted to this giant of 
Sacrifice extending from earth to heaven, but here also the 
sun Indra is not omitted, for when opening the stable, 
Yishnu is sakhivAn, ' with his friend and that friend can 
only be Indra who, as we have seen, addresses Yishnu as 
* Friend Yishnu, do thou stride vastly \ Being now in the 
happy conjunction with Yishnu’s starry place of Orion 
which is full of the nectar Soma, and which, being a very 
big constellation, is stretched (fttatam) over a large space 
in the sky, the solar rays as the vipras or Angirases light 
it np with their brilliant praise. 

Now, there is a remarkable verse, which, if my interpret- 
ation of it is correct, will throw light upon the su-janiman 
or good birth of YishAu referred to in Rv. YII. 100, 4 
(quoted at p. 264 anfe). That verse is the second in the 
Ykfafia hymn 1. 156 : 

Yhk pfirvyftya vedhase nariyase 
sumajjtoaye Yishnave dad&sati, 
yo ]&tam asya mabato mahi bravat 
sed u sravobbir ynjyam Md abby asat. 

The most important word in this verse is sumajj&ni 
(snmat-jftni), which, as shown by Dr. Muir, is explained by 
SAyana in two ways : (1) ^ Snmat-j4ni means self^bom, as 
the Nirokta YI. 22 says that sumat means svayam, self.* 
In this eiplanation jftni is taken to mean bom; but Dr. 
Hnir quotes Dr. Aufirecht, who thinks that j&ni has always 
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the sense of wife* (2) ^ Snmat is sn-mat^ very exhilarating 
or very gladdening' (sutaram xnAdaystiti su-mat)^ and he who 
has a j&ni^ wife^ who gladdens very much is sumat-j&ni^ 
that is fi^ripati^ the husband of who gladdens the whole 
world.^ Bat this is against the Nirakta meaning of sumat. 
It appears to me that sumat-jani means one who is himself 
his wife. The verse means : 

He who gives (oblations) to the Ordainer Vishnu, (who is) the 
Ancient or Antecedent and the New and Himself-his-wife — he who 
tells the great Birth of this great (god), shall snrpass his compeer 
in renown. 

The next verse also of the same hymn mentions Vishnu’s 
birth : 

Tam u stot&ra^ pdrvjam yathd. vida 
ritasya garbbam jannsh^ pipartana ; 
d. ’sya jILnanto nama ibid vivaktana ; 
mahas te Vishno sumatim bhaj&mahe. 

O encomiasts ! satisfy [by means of the rites of sacrifice], as ye 
know how to do, Him, (who is both) the Ancient or Antecedent and 
by birth the Child of Eith, Knowing His Name, proclaim it. O 
Vishnn ! we enjoy thy grace, the great one. 

It is this aspect of Vishnu as the Child of Bith that seems 
to be called the New. If so, the Antecedent must be 
Vishnu as Father. If thus He is himself both Father and 
Son, it must follow that He himself is Mother also, as is 
clear from the word sumat-jAni, 'himself his wife’. JAni, 
from jan, to bring forth, produce, means the child-pro- 
ducing wife, that is wife as mother. 

One who is himself Father, Mother, and Son is strange 
no doubt. But what can we do if the words used by the 
poet point to that strange idea ? Having had to put his 
riddle into a verse, he has expressed it in a few pithy words. 
That it is a riddle is clear from the expression that he 
who tells it, that is tells what it means, shall surpass his 
compeer in renown.* A clue to the riddle may be found 

* This expreuion may be compared with : Yas tA vijAnAt sa pitnsh pitft 
sat, * he who knows them (the females who are at the same time males) is 
father’s father, t. 0 ., the old well-informed grandfather, very wise 
an expression which comes at the end of verse 16 of Bv. 1. 164, which is a 
hymn consisting of many riddling verses. The idea that when one knows 
a thing worth knowing, he shall surpass his compeer is repeated in 
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in the Bnhadftran 3 raka«lJpaniBhad I. 4f, 1-5^ where it says 
to the effect that in the beginning Atman was alone in the 
form of Pnmshai Man, without a second, and that not 
finding any love in being alone, he made himself into two 
as husband and wife, and, bringing forth the universe 
through her, knew himself to be the srish/i or all that was 
brought forth. Thus the Creator is himself Father, him- 
self Mother, and himself Issue. Further on in I. 4, 16, the 
same Upanishad identifies the Self, (i.e. the-all-himself 
Creator) with Mind and his wife with YSkTc (the goddess 
of) Speech. 

The idea of the Creator being Mind or like Mind, 
or himself VaA;, the goddess of Speech, bringing 
forth the universe as the result of his vyakarana of 
n&m&-rupa, the making of names and forms, that is, as I 
understand, the bringing forth of all forms, things,* by 
naming them, is wide-spread in the Vedic literature the 
texts of which are referred to in several places in my Essay 
on Creation printed in the first volume. Speakings about 
the texts on that subject that are scattered in the Brahma?iaB, 
and quoting one from the Satap.-Brahma7ia (XT. 2, 3), Prof. 
Max Muller says in his Vedanta Philosophy, p. 153, thus : 

“ In reading these scattered passages, it is difficult to resist the 
feeeling that there is more behind them than the authors of the 

Brahma^ias themselves understood These are 

magnificent intuitions of truth, but they are almost beyond the 
intellectual reach of the authors of the Brahmanas ; they are like 
stars that have set beneath their horizon, and of which the later 
thinkers have caught but a faint glimmering here and there.” 

The abrupt and scanty, and sometimes fantastic, manner 
in which these scattered passages deal with the subject shows 
that it was one of the well-known topics of those days, and 

other words here and there in the sabsequent Vedio literatnre, instance 
(1) vBBiBhthAh Bamknknkm bbavati, 'among his equals he becomes the 
best *— (Taitt.-sam. III. 4. 8, 1); (2) sam&n&nUm nttama sloko astu, ‘may 
be become most praiseworthy among his oqaals’ — (Ibid,, V. 7, 4, 3); 
(8) Tasishfhah sv4n4m bbavati, 'among his people he becomes the best* — 
(JThAad.-np. V. 1, 2, and Brth.-Ar.-np. VI. 1, 2). 

^ Bdpas, forms, seem to mean all created things perceived by any of 
the senses, in fact all that can be named by word. 



VlMANA O^MVlKRAJiA. 


271 


it is likely that farther research and criticism will throw 
more light upon the precise meaning of those passages and 
upon the standpoint from which each author has viewed the 
subject or^ it may be^ riddled with it. Be this as it may. 
What is noteworthy is that so great a Vedic scholar has felt 
the necessity of a background of remote antiquity from 
which the subject must have emerged into the BrAhmanas. 
That background may be even anterior to the jS^g-veda^ 
for when speaking about Creation there are in it very 
suggestive words about names and forms. The great god 
Yaruna is Poet, he knows the hidden names of the cows^ 
developes each varied form, and upholds the worlds — (VIII. 
41^5.) Indra by his powers has himself become all the 
forms — (III. 53, 8; VI. 47, 18). Vwvakarman has entered 
into all beings (X. 81, 1), and he is Manojuva, swift as 
Mind, Vaiaspate, the husband of Vafc, Speech {Ibid., 7), 
Nama-dhafe, the Giver of names (X. 82, 3). Brahma?iaspati, 
the husband of Speech,"^ blew forth all these (forms; [from 
bis mouth] (X, 72, 2). From this I have conjectured the 
original idea of creation by nama-rupa to have been this^ 
namely that, as in the mind of man all the things are 
inseparably connected with their names, which, when uttered, 
at once bring forth to the mind of the hearer the forms of 
them, the poet has conceived the Creator to be such a 
wonderful Mind as has brought forth all the things of the 
universe as so many names, words, blo%vn forth, because 
breath is sent out along with the uttering of words. His 
Speech-Power Va/j is sometimes fanicied to be himself, 
sometimes his wife inseparably united to him as if he himseU 
is both husband and wife, sometimes both daughter sprung 
from him and wife always loved by him, while the words 
uttered by him in conjunction with her are his issue^ 
himself born as words, for words are the flow of mind. 
Words or concepts are not so many bits of a divided mind ; 

* Brahman means word and Brahmanaspati the husband or lord of word. 
In the Big-veda this name is synonymous with Brihaspati. Both the 
KTi&nd.-up (I. 2, 11) and the Brih.-Ar.-up (I. 3, 20) say about the meaning 
of Brihaspati that YU is Brihati and he is her husband. Thus Brihaspati 
alios Brahmanaspati is V4ifaBpatL 
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otherwise there onn be no concept. Thus, Father Mind is 
fully in each word, his Son — ^himself the Son ; and as the 
same Father has entered as Sonjully into every one and 
all the words, it is only one Son that is pnm-riipa or visva- 
rfipa, mnltiform. 

The Satapatha-Brhhmana XI. 2, 3, quoted by Prof. Max 
Miilier, says to the effect that Brahman sent forth (created) 
all the gods Agni, V&yn, Sdrya, &e., together with the 
three worlds of Earth, Air, and Sky, and another set of 
three worlds above them; that having created these Brahman 
went beyond them and thought, ‘'How can I get into 
these worlds f and that : 

‘ Brahman got into the worlds, by two, by forms (rAps) and words 
(n&ma). Of whatever thing there is a name, that is thus named ; 
and of whatever thing there is no name, what one knows by form, 
saying it is snch, that is such (of such form). For all this (universe) 
extends as far as name and form extend. These two, name and form, 
are the two great powers of Brahman, and whoever knows these two 
great powers of Brahman, becomes himself a great power. These are 
two great revelations of Brahman, and whoever knows these two 
revelations of Brahman, becomes himself a great revelation ” — 
{Veddnta PhUosopky, pp. 151 — 152.) 

Brahman is, as shown by Prof. Max Muller, from brih 
or vnh, to burst forth. In many places of the JBig>veda, 
this word means word, prayerful word or hymn. Word is 
called brahman, evidently because it bursts forth one after 
another from mind, or mind itself is brahman, bursting 
forth as words. In the above quotation, the creating 
Brahman seems to mean the Supreme Mind. From It the 
nniverse has come forth as names and forms, as all forms, 
things, are inseparably connected with their names. Then 
what is the meaning of the sentence: “and of whatever 
thing there is no name, what one knows by form, saying it 
is such, that is sudi " ? The answer to this difficult qnes* 
tion may be problematically suggested by this query. Does 
the author mean by things having no names of themselves 
abstract ideas or other formless things named metaphori* 
oally after things which have forms ? The all-oomprehend- 
ing Mind is beyond all names and forms, beyond the 
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viuFerse, bat baying sent forth the nniverse as words^ 
Father Mind must necessarily be fully in each and all 
the words. One^s mind is beyond the reach of another, 
except so far as he has thought out and spoken 
it in words. Word there£ore is Mind itself revealed. 
Had it not been for this Bevelation^ had not the great 
Mind revealed Itself as words and forms consisting of the 
wonderful things on the Earth, in the Air, in the Sky, in 
another set of these triple worlds placed above them in 
regions so high as can only be mentally pictured, who conld 
have known It? Thus, it seems to me, the Brslhm&na 
means that the Creator of the universe is immanent in all 
things, is everywhere in all its regions, and that He is 
at the same time beyond the universe, for He is Infinite. 

I must quote Prof. Max Muller again, for the quotation 
is very important : 

There is one more passage, perhaps the most decided, which has 
not yet been considered in connection with this conception of 
Language and Reason as a creative power, and as a power for 
sustaining and pervading the world. It occurs in the Maitrayana 
Upanishad VI., 22, where we read : * Two Brahmans have to bo 
meditated on, the word and the non -word. By the word alone is the 
non-word revealed.* Here we have again the exact counterpart of 
the Logos of the Alexandrian school. There is, according to the 
Alexandrian philosopher, the Divine Essence which is revealed by 
the word, and the word which alone reveals it. In its unrevealed 
state it is unknown, and was by some Christian philosophers called 
the Father; in its revealed state it was the Divine Logos or the Son. 

From all this it seems to me that we are driven to admit that 
the same line of thought which, after a long preparation, found its 
final expression in Philo and later on in Clement of Alexandria, was 
worked ont in India at a much earlier time, starting from very 
similar beginnings and arriving at very similar results. But there 
is nothing to indicate a borrowing on one side or the other.” 
(VedSmia Philosophy, pp. 153-154.) 

When writing my Essay on Creation, I had not the above- 
quoted book of Prof. Max Muller with me, and so 1 then 
missed the two important passages (S'atap.-br. XL, 2, 3, 
and Maitr.-up. VI. 22) which are brought out so markedly 
in it. I do not know if I have rightly grasped the subject. 
Not having a guide and left to my own ways, I mast 
86 
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proceed even if I should stumble. The Non-Word revealed 
by the Word seems to be the Great Mind. I do not know 
if the Alexandrian philosophy has provided in it a place for 
the Mother by the side of the Father and the Son. The 
Vedas^ as I hai(e shown, count the Mother also, and she is 
V&ft. This goddess Ykk is celebrated even in the iJig-veda — 
vide hymns X. 71 and X. 125. Her grandeur is so striking 
that I took her to be virtually what the Upanishads have 
called Vidya (Vol. I., p. 402). About her Prof. Max 
Muller says : 

** Thus we find in the i2tg-veda a hymn placed in the mouth of 
Ykk or Speech, which is unintelligible unless we admit a long pre- 
vious growth of thought during which Speech had become not only 
one of many deities, but a kind of power even beyond the gods, a 
kind of Logos or primeval Wisdom ** —(Vedanta Philosophy, p. 144). 

The hymn referred to is X. 125, and it is to this effect : 

Ykk moves with the Vasus, Rudras, Adityas and Visve Devas 
(i.6. in all the three regions) ; supports Mitra and Varu7ia, the two 
Asvins, Indra, Agni, Soma, Tvashtri, Pushan, Bhaga ; rewards the 
zealous sacrificer, herself being the first of those (deities) who 
deserve sacrifice, the most thoughtful Queen ; through her alone all 
breathe, see, bear, and eat their food ; it is in her power to make 
one a sage, a i?tshi, a Brahman : she causes war [to put down 
unrighteousness, for], she bends the bow of Rudra for his killing 
brahma-dvisb, the hater of devotion ; the gods have made her mani- 
fold (vyadadhuA purutra), she stands in many places, has entered 
into many things, penetrated heaven and earth ; she has brought 
forth the Father on the summit of the universe, her home is in the 
waters, in the ocean, from where she extends over all beings and 
things ; and she concludes the hymn thus : ** I breathe like the wind, 
holding to all things ; beyond the sky, beyond this earth ; such a 
one am 1 by my power.” 

Thus she is a goddess of knowledge, devotion, righteous- 
ness. She has pervaded everywhere like our Vishnu of 
three strides. Such is Mother Speech whom the Great 
Father Mind has wedded, and through whom he has become 
the Father of the Son, Word, the one-manifold Life that is 
in all forms, in all creatures. Of course his being in all 
indicates that he loves them all as himself, for the Bnha- 
dftranyaka already referred to distinctly says that not find- 
ing love in being alone the Father created all the srihti, 
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all the creatures^ and knew them all to be himself. Such 
a Son, by whom the universal immanence, goodness, and 
love of the Father is revealed, cannot be had except 
through knowledge, devotion, sacrifice, righteousness, and 
so V&fc herself who is all these is the Mother. It is this 
Son who seems to be mentioned in Rv. X. 129, 3, as the One 
that was born by means of great tapas, austerity (tapasafc 
tat mahina aj&yata ekam), and I have tried to show in the 
Essay on Creation that this great tapas of the Creator is 
mentioned in connection with creation in many places in 
the subsequent Vedic literature including the Upanishads. 

In explaining the Purusha-sukta, Rv. X. 90, 1 have been 
led to see the Father in Purusha, the Mother Vafc in Viraj 
born from him, and the Son in Purusha that is born of her 
and sacrificed and made manifold by the gods*— ('ride 
Vol. I., and also p. 248 ante of this Volume.) The Yajur- 
veda includes in the Purusha-sfikta this : 

Sarvani riip^?ii vifeitya dhira/^ namani kritvk ’bhivadan yad aste. 
The wise (Creator), knowing all the forms and making (all) the 
names, is uttering (them). 

In explaining the BrUhmana stories about the Son God 
Rudra in the first Volume, I have shown how the idea of the 
nl^ma-rupa mode of creation has entered into them when it 
is said that the ei^ht names given by Father Praj&pati to his 
Son Rudra became the eight forms, Le,, Agni (fire), Waters, 
Plants, V^yu (air). Lightning, Rain, Moon, and Sun,t into 
all of which he in an invisible state bearing the ninth name 
KumS.ra has entered. 

In the Eig-veda Vishnu^s name or names are spoken of 

* There the query is : ‘Yat Purusham vyadadhu/i katidhA vyakalpayan*, 
and the reply is that he became all the creatures, sun, moon, in fact the 
whole universe. The reply therefore may be summed up as : tarn dev&h 
bahudhA vyadadhuh, and this may be compared with what is said about VAfc 
in X. 125 to the same effect : vyadadhuh pnrutrA. Thus VAk is identical 
with the all-pervading Purusha, the Son immanent in all forms. 

f Why more forms than these were not named, why the whole universe 
must be understood by the eight forms, is shown in the first Volume to be 
the laboured result of showing that as GAyatra, the Deity of the GAyatri 
verse, the Son Gtod's names were oonfinejd to eight in order that they may 
mystically represent the eight syllables of that versa. 
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in Boch a manner as to indicate some deep sifapiifioance in 
them. The wise encomiasts are to know his name and 
proclaim it (I. 156^ 3). This shows that by name something 
highly worthy of knowing was meant. Did it mean that 
the whole universe was to be known as his name ? In 
another place^ VII. 100, 3, the poet says about Vishnu: 
tvesham hy asya sthavirasya n&ma, ^brilliant or snblime 
indeed is the name of this 8thavira^ Dr. Muir takes 
sthavira to mean firm, immovable. In the subsequent 
Sanskrit it means an elderly man. As it is derived from 
sthfi, to be thick, it seems to mean the well-developed stout 
man. If so, in respect of this huge Sacrifice- Vish7m 
extending from earth to heaven, sthavira would mean the 
tame as bnha&karira, ^having a huge body\ already 
explained 

More remarkable is I. 155, 3, which says : 

Ta im vardbanti mahy asja paumsyam, 
ni matar& nayati retase bhaje ; 
dadhati patro ’varam param pi tar 
nama tritiyam adhi ro^ane divaL 

Dr. Muir and Mr. Griffith differ in their renderings of 
this.* I venture to render it thus : 

These (Soma libatioiiR) augment his (Vishv/u’s) verility, he cauBes 
the two mothers to receive (hiH) Heed (Mori) ; and the non (that is thus 
brought forth) bears from his father the low (name), the high name, 
and the third (name) in the starry region of the sky. 

Read in the light of what has already been said about Vishnu 

* ** These [libations, according to S&yarm] augrooiit his verility ; be con- 
dncts the parents (heaven and earth) to receive the fertilizing seed ; the 
too has the inferior name ; the superior belongs to the father ; the third is 
above the light of heaven.’’ — Muir. 

” These offerings increase his mighty manly strength : 
he brings both parents down to share the genial flow. 

He lowers, though a son, the father’s highest name, 

the third is that which is high in the light of heaven.”— 

Mr. Griffith explains the genial flow to be the libation of Soma- juice, 
and aboot he lowertt, Ao., he says : ” the meaning appears to be that Vishnu 
takes rank in the saorifioe above his own father Dyaus, and that Agni has 
the third place.” Bat to my mind there seems to be no lowering of the 
highest name. The verse speaks of three names, as the word third 
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himself being Father^ Mother^ and Son^ this may mean this : 
Vishwu as Father Mind drinks the sacred beverage and 
gets his spiritual verility. This is tantamount to what is 
said in the BrAhmanas and TJpanishads that the Creator^ in 
order to create, performed sacrifice, tapas or austerity. The 
two mothers, heaven and earth, are to be understood here 
as consisting of the vast region extending from the earth 
to the top of the sky — a region which includes the whole 
visible universe and which, we saw, is pervaded by Vishnu 
and by Mother VaJc. Into that region the Father effuses 
himself as the Son, the Life or Self immanent in the whole 
universe. As that Son is the Deity of Sacrifice extending 
from the sacrificial Agni on Earth to the Sun Agni in the 
Sky on high, the names spoken of as avara and para, the 
low and the high, appear to be respectively the form 
of Agni on Earth and the form of the Sun in the Sky. 
But there is another name or form equally essential for 
Sacrifice, and that is of the Moon Soma, who is seen glori- 
ously in the star-bedecked sky in the night. The sun 
shines extinguishing star-light. But the moon shines along 
with the stars, and for that reason he is fancied to be 
placed in the very lap of them (Bv. X. 85, 2), and the 
place of tl»e celestial Soma-juice is in the Starry Orion. I 
would therefoj-e take Soma to be meant by the iltird name 
in the roftana of the sky. Roxanas in the plural mean the 
stars,* but here rofcane in the locative singular seems to 
mean the starry region in which Soma is placed.f 

Thus Agni, Surya, and Soma are the three bright names 
of the Son who is immanent in the whole universe. If 
this is the meaning of the verse, it follows that it is simply 
in accordance with this principle, inherited from the Rig- 
veda, of naming the Son, that the Brahmana stories have 
depicted the Son God Budra as having the eight names 
and forms of Agni, sun, moon, Ac., already mentioned. 

• Of. the Vedic expression, roXsante roXraoA divah. 

f The celestial Soma’s home in the sky, in the third region from here, is 
well known in the Tajar-veda — vide Taitt.-Sam. VI. 1, 6, saying, trittyasyAm 
ito divi Somah, Ao. 
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In verse 6 of the same hymn (1. 155), it is said of 
Vishnn that with four and ninety names he impels the 
vyatis, steeds, like a rolling wheel : 

Zaturbhi^ s&kam navatim ^a n&mabhi^ 

Ankram na vrittam vj&tin arivipat. 

Mr. Griffith quotes Wilson, who, following S&yana, gives 
the following explanation of this ; 

“Vishnu is here identified with Time, comprising ninety-four 
periods : the year, two solstices, five seasons, twelve months, twenty- 
four half months, thirty days, eight watches, and twelve zodiacal 
signs.” 

As there is no mention of the zodiacal signs in the Vedic 
literature, the table mast be made up in some other manner. 
Prof. Ludwig, quoted by Mr. Griffith, appears to have 
construed that with the four names, the four seasons, 
Vishnu makes the ninety steeds to rotate like a wheel, the 
ninety steeds being probably the ninety days of each 
season of three months, which, turned round four times, 
would make the year of 360 days. The simile of the roll- 
ing wheel is certainly indicative of Time. Taking this and 
the three stations together. Sacrifice- Vishnu is eternal and 
infinite extending over endless Time and endless Space. 

Immediately after the saying, quoted at p. 271 ante, that 
Brahmanaspati blew forth these (forms), the /?'/g-veda X. 
72,2, says that in the ancient age of the gods Sat, Existence, 
was born from Asat, Non-Existence. In the Essay on Crea- 
tion in the first Volume, I have dwelt upon this riddle of 
Asat and Sat. I have tried to show there that while Sat 
means the whole universe in its created or manifested form, 
Asat is not simply the unmanifested state of it, irrespective 
of the Creator, but the Creator Brahmanaspati himself, the 
Lord of Speech as Mind, in the unthinking or sleeping state 
when all the words are latent in it. The unrevealed Mind 
called Asat brings forth Sat, the universe, that is, reveals 
itself by blowing itself forth as the words, the forms. I 
have even conjectured Asat to be not A-sat, Non-existence, 
Nihil, but a word artificially and riddlingly used as As-at 
(made up of the root ^ as, ^ to be, and the particle ' at ^), 
' that which merely is ^ (without thinking or speaking— the 
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unrevealed Boot or Ganse)^ for whether Asat is the nnmani- 
fested Creator^ or the unmanifested state of the aniversOj he 
or it existed then^ and can never be called Nihil. My excnse 
for what may appear my quibbling is the existence in the 
TJpanishads of very artificial words such as tajjal&n and 
the probability of the Brahmanas and Upanishads having 
inherited the riddling spirit from the time of the JBtg- 
veda itself^ which in many places abounds in riddles. 
Be my conjectural As-at as it may. Let Asat be A-sat^ 
the Creator as Mind in the unrevealed state. Even this^ 
the calling the unrevealed Creator as Asat^ which is a 
name ordinarily meaning Non-Existence^ is a paradoxical 
riddle^ and the same kind of riddle is repeated when the 
Maitrayana Upanishad (quoted at p. 273 ante) says : 
^^By the Word alone is the Non-Word revealed.^* The 
thing is this. Contrasted with Sat^ the universe consisting 
of forms^ A-sat seems to be used in the sense of the Form- 
less. The iiig-veda X., 294, 4, immediately after speaking 
about the birth of Kama, Love, the Primal Betas,* Son, of 
Mind, says that sages searching well in the heart found 
the Bandhu (Bond or supporting Kinsman) of Sat, the 
universe, in Asat. It seems to me clear that Asat is the 
same Mind and Bandhu the same Mind^s Son that are spoken 
of in the first part of the verse. The drift of the poet seems 
to be this. In the forms consisting of the universe, the Son 
is immanent as their Life and Support, and therefore He is 
called the Bandhu of Sat, and Him they found in Asat, the 
Formlesst. From the light thrown upon it by the passages 
(Satap.-br. X., 2, 3, and Maitr.-up. VI., 22) found in Prof. 
Max Muller^s book, and by the remarkable verses of the 
Vishnu-sukatas, I have said so much about the riddle of Asat 
and Sat by way of putting the case more clearly than I was 

* Retas, seed, is often used in the sense of one’s own son — vide Rv. 1. 68, 
4, * ikhhAnU^ reta/i.’ 

f 1 have had to refer to this remarkable verse in many places. That in 
the subsequent Purftnio period, when the meaning of asat had become 
obscure, asati, * in asat,’ may have been construed to refer to a time of 
extreme distress, when non-existenee, death, deluge, is staring in the face, 
is adverted to on p. 166 ante. 
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able to do in the first Volnme. I wonld now take the saying 
in Rv. X., 5^ 7, that Agni the First-Born of RitA is both 
Asat and Sat in the highest heaven to mean that Agni wor- 
shipped on the altar here is not the mere fire^ but the Deity 
of Sacrifice that has extended himself into the sky on high^ 
where he is seen as Sat in the form of the sun, while 
at the same time he is Asat, Formless, whose infinite per- 
vasion has gone beyond all forms, beyond the sun, moon 
and stars. 

In the Vi^vakarma-sfiktas (X. 81 and 82), after singing 
the glory of the All-Maker having eyes and feet every- 
where, One whose work is righteous (s&dhukarman). Swift 
as Mind, Husband of Speech, the One Namadha/i or 
iS'amer, the Father who, wishing to grow (vavridhana/i), 
made an oblation of himself in the sacrifice performed by 
him, the First that has entered into all the creatures, 
Ac., Ac., the poet concludes by saying : — 

You do not know Him who brought forth thoBe things ; something 
else stands between you and Him. Enveloped in mist and chatter- 
ing (incoherently), the (so-called) praisers (of Him) walk along, 
** rejoicing in life ” (i.e., in selfish, sensual gratification) * 

Not knowing the invisible Father who by self-sacrifice 
has entered into all creatures, the foolish people pretending 
to be learned and godly, revel in selfishness, being virtu- 
ally life-taking Yatudhanas. Without knowing Him 
hymns and sacrifices are useless. 

Poets have likened the Creator and his srihti of the 
universe to fire and its sparks, to the sun and the rays spring- 
ing from him, to the rain cloud and the showers of rain, to 
the sea and the rivers fed by the rain clouds formed by the 
vapours of the sea aod flowing back into it, to the spider 

* The original of “ rejoicing in life ’* is aeuirtp. Mr. Griffith has evidently 
read the word as a-sntrip, for he has rendered it by discontented Bat 
the PadapAt/ia of the word is asn-trip, rendered by Prof. Max Muller as 

** rejoicing in life **—(JIihhert Lecture$, p, 301). In adopting this meaning 
when dealing with this hymn io Vol. I., pp. 407, 412, 1 did not catch its 
spirit properly, and mistook the life to be God himself. I have now oome 
to know from Dr. Macdonell’a excellent dictionary that asu-trip means 
life-taldiig. 
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and the threads sent out and withdrawn by it. These 
similes are taken from outside objects. But turning upon 
himself there is for the poet that most wonderful things 
the intelligent^ ethical^ constructive human mind^ giving 
him a vision of the Great Mind from whom all things and 
all creatures have come out as words. The whole universe 
is His Bevelation^ His Great Poetry, by which He is 
revealed to the contemplative religious mind. 

About Vishnu Vamana, the Taitt.-sam. II., 1, 3, 1, says 
to this effect : 

The Devas and A suras vied with each other in respect of (the lord- 
ship of) these worlds. Yishim saw a vamana or dwarf (pa«a, 
victim), which be offered to himself as the Deity (fit to receive that 
offering). By this act, he conquered all these worlds. He who vies 
(to become the lord of these worlds) shall offer a dwarf (pasn) to 
Vishnu; he will become Vishnu himself and conquer all these 
worlds. 

This is in praise of offering a dwarf pa^u to Vish?m while 
other kinds of pa.sus are prescribed for other gods. Visb?iu^s 
pa«u as the dwarf must heave been fixed upon after his own 
character as the wonderful dwarf measuring all the worlds 
by three steps had become fixed. 

The Satap.-br. I., 2, 5, 1, quoted in Dr. Muir’s Texts, 
Vol. IV., p. 122, says to this effect : 

The Devas and Asuras, who were both sprung from Prajapati, 
strove together. The Devas were, as it were, worsted, and the 
Asuras began to parcel out this Eai’th among themselves (measuring 
her) with [straps of ?J ox-hides from west to east. The Devas went 
there placing at their head Vishrm, the Sacrifice, who was Vamana, 
dwarf, and asked the Asuras to give them also a share in the Earth. 
The Asuras, grudging as it were (i.t unwilling to give any large 
share to the Devas), answered, ‘ We give you as much as this Vishwu 
can lie upon’. The Devas accepted the offer, and said (among them- 
selves) that what was co-ex tensive with Sacrifice (Vish?iu) was very 
much indeed. Then they placed Vishvm to the east and surrounded 
him with the Gayatri, IVish^ubh, and Jagati metres on the south, 
west, and north respectively, placing Agni on the east, and thus 
they went on worshipping and toiling. “By this means they 
acquired the whole of this earth ; and since by this means they 
acquired (samavindata) it all, therefore [the place of sacrifice] is 
called Vedi (from the root vid, to acquire). Hence men say, ‘ as 
great as the altar, so great is the earth: for by it (theidtar) they 
86 
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•oqaired the whole o£ this earth.* ’* Snrroanded on all sides, 

Vishnn did not advance, bat hid himself among the roots of plants. 
The Devas searched for him, and digging (the earth) found him at a 
depth of three fingers. 

This V&mana story may be compared with the Var&ha 
story of the Taitt.-samhitA^ quoted at pp. 184-185 ante. 
As explained in the Essay on the Boar, the altar Vedi 
represents the whole Earth, Prithivi, and it is also likely 
that Pnthivi signifies the whole universe. Just as the 
Infinite Supreme Self located in the heart is termed in the 
Upanishads Angush^Aamatra, of thumb-size, which is the 
size of the heart, the Invisible Infinite Deity Sacrifice- 
Vish^iu, who, we saw, is the Giant extending from the 
tltar to beyond the highest heaven and pervading every- 
where, is termed the Dwarf of the size of only the altar on 
which he is located. The Asuras are deluded by taking 
Vish^iu to be only as much as the dwarf in /orm, just as 
Asura ViroA;ana of the IClmnd.-Upanishad is deluded by 
taking his own form that is seen in the reflection to be his 
Self. But the Devas, having got as much as Vislnm can 
lie upon, get the whole universe, as Vislnm is Infinite. 
This clearly implies that Vish^iu, the Sacrifice performed by 
the Devas on the altar, strode and extended himself every- 
where. Such being the case, the saying that Vi8h?iu did 
not advance is a riddle of the paradoxical kind. In such 
riddles the latent or what is implied is the truth and not 
what is made to appear as patent, for it is by discarding 
the idea of any of the forms or seen things in the universe 
being God that the Unseen God immanent in it is to be 
mentally realized. Moreover, what follows the saying that 
Vishnn could not advance because he was surrounded 
clearly indicates his subtile, penetrative, pervasive nature. 
He disappears into the oshadhis, plants, and is found 
concealed in the Earth. This shows that He is the 
Invisible Deity immanent in the universe. According to 
Dr. MacdonelPs dictionary, oshadhi means avasa-dhi, 'con- 
taining nourishment \ As osha means 'burning^, oshadhi 
may have been looked upon as containing burning, t.e., 
pungent sap. It is likely that oshadhi is mentioned here 
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as Vishnu^B hiding place in order to indicate thereby that 
He is the root-sap^ the life-jnice^ immanent in all things. 

In Dr. Muir’s Texts^ IV., pp. 130 — 135, are given three 
versions from the Rdrm&yana about the Dwarf incarnation, 
one from Schlegel’s edition, the other from the Bombay 
edition, and the third fron Gorresio’s edition. The Madras 
edition, printed in Telugu character, seems to correspond 
for the most part with the Bombay edition so far as this 
story goes. The story is narrated to R&ma by Visvamitra 
about the sanctity of the latter’s hermitage called Siddhd>s- 
rama, the place where in the olden time Vi8h?iu Vamana 
achieved siddhi, success, in his tapas. Its purport, in 
which Dr. Muir’s translation is largely quoted, is this : 

This is Viflh/ia Vamana’s former hermitage, where he resided for 
thousands of years performing tapas and achieving success in it. 
At that time King Bali, son of Yiro^ana, conquered all the Devas 
including (their lord) Indra, reigned in their kingdom, and became 
renowned in the three worlds. While Bali was performing a sacrifice, 
the Devas including Agni and their priest (Brrhaspati) approached 
Vishwii in this place and said: *OVish?Mi, Bali is performing an 
excellent sacrifice. Before it is completed, our object should be 
achieved.* “ Whatever suppliants wait upon him from whatever 
quarter, he bestows on them in a proper manner all whatever, of any 
sort of thing [_they wish].” Do thou go there assuming, by thy 
power of maya, the Dwarf form, and do that which is excellently 
good. 

“ At this period, 0 Rama, the divine Kasyapa, luminous as fire, 
glowing, as it were, with splendour, attended by the goddess Aditi, 
having completed an act of austerity (vrata) which had lasted for a 
thousand years of the gods, celebrated [thus] the praises of the boon- 
bestowing Madhusildana (Vishwu); ‘Through intense austerity 
(tapas) 1 behold thee, the supreme Spirit, whose essence is austerity, 
who art a congeries of austerity, the impersonation of austerity, who 
art rich in austerity. In thy body, lord, I behold this whole 
universe.’ ” Thus praising Vishnu, Kasyapa begged him to be born 
as his son in Aditi, thereby become the younger brother of Indrat 
and assist the Devas. Accordingly Vishnu was born in Aditi. 

Assuming the Dwarf form, he went to Bali, begged for three paces 
(of ground), and having obtained them, he, the Self of the universe 
(Lok4tm&), devoted to the good of all creatures, strode through (all) 
. the worlds (in three paces), and restored them to Indra, “ having 
overcome Bali by his might ” (niyamya balim ojaaft). 

But ' niyamya * may liave been naed here in the aenee of 
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^htmag boaod’, for Bali-bandha, the binding of Bali, 
seems to be a wide-spread idea in the Pur&nas, and it is 
clearly mentioned in another part of the Rftm&yana^ viz., the 
Yuddhak&ndai verse 27 of aarga 120, in which, immediately 
after Sftft^s fire ordeal^ the Devas praise Rama as the 
incarnation of Vishna himself that was the one-homed 
Var&ha, V&mana, &c., in the olden time. The verse in 
question referring to the V&mana incarnation says : 

By yon (0 Bama!) as Yamana, the Dwarf, the three worlds were 
encompassed (kranta^) by three strides, and Mahendra was made 
king (of the three worlds), having bound the great Asurs Bali 
(* Baliro badhva mah^aram ’). 

SchlegeTs edition describes the Dwarf as a bhikshu, 
mendicant, with the lock of hair on the head, and with 
umbrella and kamawdalu, drinking gourd. These are 
emblems of the state of Brahma7:arya. It and the other 
edition mention the regions of the three paces as with 
one step he occupied the whole earth, with a second the 
eternal atmosphere (vyomam avyayam), and with a third 
the sky.^^ And they say that having removed the thorn 
(Bali) (from Indra^s way), and given the empire of the 
three worlds to Indra, Vish?tu made Asura Bali a dweller 
in the Patala (the nether world). 

As pointed out by Dr. Jluir, the second paragraph of 
the story relating to Vish?iu\s birth as the son of Ka^yapa 
and Aditi is so placed that it might well be omitted. Two 
versions of the same story appear to be put in and adjusted. 
The second makes Vishnu Aditya. No one can be Aditya 
unless he is the son of Aditi, and Kasyapa as the husband 
of Aditi and the father of Indra and other gods is a wide- 
spread idea in the epics and Puranas. 

Id the MahabhArata the Dwarf incarnation is briefly 
referred to in two places, quoted in Dr. Muir's Tenets IV., 
pp. 135-136, and in both of them Vishnu VAmana's birth 
from Ka^yapa and Aditi is distinctly mentioned. In the 
first, Vishnu says to N&rada to this effect : 

The great Asura Bali, son of Virokana, shall be iudestruotible by 
anybody, whether Deva, Asura, or E&kshasa. He shall take the 
three worlds, putting Indra to flight. Then 1 shall be born as the 
aon of Kmijapn and Aditi, as the Dvddaslditya, restore the empire 
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to Indra, and place the eminent D&nava Bali in the P&t&la (<9&ntiparTa, 
vv. 12943 ff.)* 

In the second, Enshna is praised to this effect : 

Thou, the all-pervading, hast by thy energy traversed the earth, 
the sky (kham) and heaven (divam) in three strides, having become 
a Child, the Son of Aditi, the younger brother of Indra. Having 
attained to the sky, and occupied Adityasadana (the place of the 
sun), thou, the Self of all beings, hast surpassed the sun by thine 
own lustre (AraTiyaparva, vv. 484 ff.). 

In the Harivamsa, the story of VS»mana is stated in a 
very lengthy manner spread over twenty-five adhyayas 
(239 — 263), a great part of which is taken up with the 
details of the battle between the Devas and the Asuras. 
Briefly stated, it is to this effect : 

Janamejaya asks how the Infinite N^rayana (Vishnu), the Eternal 
Praknfci, Root of the worlds, the Ancient Self without beginning, 
middle, or end, God of gods, the Carrier of oblations [in the form of 
Agni] as well as the Eater of them, was born a Dwarf in Aditi, the 
Mother of the Devas. Vaisampayana answers : Prajapati Kasyapa, 
the son of MariA;i, had two wives, Aditi and Diti, both sisters. 
In Aditi the Devas were born [including the twelve Adityas, 
namely], Dhjitr^, Aryaraan, Mitra, Yaruwa, Amsa, Bhaga, Indra, 
Vivasvat, Pushan, Parjanya the tenth, Tvashtrt the eleventh, and 
Vish^m the twelfth (dvadaso Vishnur ufcyate). In Diti were born 
the powerful Hinui-yakasipu and his younger brother Hira7iyaksha. 
The former had five sons, the eldest of whom was Prahlada, whose 
son was Viro/fana, whose son was Bali. The Daityas, seeing that 
Hirniiyakasipu was killed by the Man-lion (Vish?m), and with a view 
to conquer the Devas, installed Bali as the king of the Daityas. 
Bali was always devoted to dharma (religious and moral duties), 
truthful, one who had subdued the senses, well up in all knowledges, 
tattvadarsin or seer of the essence (of knowledge), grateful, most 
valourous, Hira 7 iynkasipu (having a golden seat), and indestructible 
(avyaya). The god Brahma also was pleased with him and performed 
the abhisbeka or installation ceremony. 

On Bali’s installation, the Daityas waged war against the Devas in 
order to regain the empire of the three worlds taken away from the 
Daityas on the death of Hiranyakasipu. [Passing over the 
tedious details of the war and the names of the Daityas of inferior 
rank that took part in it,] Prahl4da fought with the army of Edila 
(the god of death), his brother Anuhl&da with that of Dhanada (the 
god of wealth), Vipra^itti with that of Varuna, and they succeeded 
in overpowering and routing these gods. Then Agni, who ia 
described here as the son of the self-shining damsel S&ndili, entered 
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the battlefield and burned many of the Daityaa, and although he wai 
thinned for a time by the fiood of water sent by them, he regained 
his vigour by being praised by Brihaspati (the priest of the Devas) 
that he should not fear water as water itself was his womb, and 
that be was the lord of all creatures. Thus praised, he fought again 
and repulsed the Daityas. 

Then King Bali himself, praised by his grandfather Prahlada as 
being all the gods himself, the unconquerable lord of all, the great 
Yogisvara possessing all the sattvika guuas or pure qualities, took 
up the field and fought with Indra, the head of the Devas, and 
worsted him. As the last resort Indra took up his Vajra weapon, 
but a voice in the sky told him that Bali, by the merit of his 
austerity, righteousness, truth, and of the boon conferred upon him 
by the god Brahma, was unconquerable in battle by anybody. 
Hearing this Indra went away from the battlefield along with the 
Devas, and the Daityas blew their trumpets of victory. 

Thus winning the empire of the three worlds with the splendour 
of sacrifice for securing heaven shining in the Daityas, with the whole 
world established in peace and in the path of righteousness (satpatha), 
with a complete absence of sin, with (the Bull of) Dharmu standing 
on all fours, Bali was installed the king of heaven (Devarujya), and 
the goddess Lakshrai herself entered him. pleased with his valour 
and righteousness. The other goddesses also, viz., Hri (Modesty), 
Kirti (Fame). Dyuti (Splendour), Prahha (Brilliancy), Dhr/ti (Forti- 
tude), Kshama (Forgiveness), Niti (Equity), Duyii (Kindness), Mati 
(Wisdom), Sranti (Good Memory), Vidya (Knowledge), Siinti 
(Peace), Ac., Ac., attended him, as also all the A[}saraH nymphs well 
versed in music. Thus was incomparable lordship obtained by Bali, 
the Brahmav^in. 

Defeated by Bali, Indra goes to the home of his mother Aditi in 
the East. She takes him and the Devas to her husband Kasyapa, 
who takes them all to the Heaven of the god Brahma. [Here 
comes a long description of Brahma and his Babh&, court, where he 
is attended by Hiahifi and others.] Brahma says to Ka«yapa : * I 
know why you have come here. Go to the other shore of the milky 
ocean, where at a place called Paramam Amrttam, Vishnu is per- 
forming a great tapas with Yogaic contemplation, ho who is the 
whole universe, the support of it, the Self of all, who i.s called 
Pfirvaja, the First-Born. Perform a great tapas yourself there, and, 
as soon as he rises from his tapas, salute him, and beseech him to 
be born as yonr son.’ Accordingly Kasyapa and Aditi go there, and, 
at the completion of the tapas, praise Vishnu as the god of gods, 
Ekatn&ga-VaiAha, the one-horned Boar, Vnsb&kapi, Ac., Ac., and at 
their reqnest he is born as their son Vlimana after Aditi bears him in 
her womb for a thonseod years. All the gods inolnding the twelve 



rlHAKA TBmKBAHA. 


287 


Adityas, the twelfth of whom is a form of Vishtra, and all the Jttshis 
glorify the birth of one whose splendour is equal to that of a 
thoasand suns risen simultatieoasly in the sky, and whom people 
worship nnder various names, including Yajha, Sacrifice. 

When Bali is performing a horse sacrifice, Brihaspati, the priest 
of the Devas, conducts there the boy Yamana, who is shining with 
the sacred thread, the sacred girdle (maunji), umbrella, the staff, and 
the deer-skin (all badges of Brahmakarya). The boy surpasses 
Bali’s priests in the knowledge of the details of the sacrifice and 
teaches them its proper procedure. Surprised at this, Bali salutes 
him and asks him to tell what he should do for him. The boy 
extols Bali’s sacrifice as surpassing those performed by the god 
Pitamaha (BrahmiL), by Indra, by Yama, by Yaruiia. Hearing this, 
Bali is very much pleased, and says : ‘ O whose son are you, the best 
of Brahmans ! ask for anything you may want and I shall give it.’ 
The boy says : * 1 want neither kingdom nor conveyances, nor riches, 
nor damsels. If you are pleased, give as much ground as my three 
paces can cover, on account of my Guru for establishing (his sacred) 
fire on it.’ Bali says ; ‘ What will you do with only three paces ? Ask 
for a hundred of a hundred thousand paces.’ The boy says that 
three paces are quite enough. Both Bali's high-priest iSukra and 
grandfather Prahlada warn him against giving the ground, saying 
that the boy is Vishnu himself and not the child that he looks, that 
he is the Man-lion himself come again. Bali says; *If Vishnu 
himself has come to my sacrifice, what better recipient of my gift 
can I find? Having promised to give I must give. O boy, ask for 
the whole earth and it shall be given.’ The boy reiterates that only 
three of his paces are enough, and Bali pours water into the boy’s 
hand as signifying the act of gift. As soon as the water falls into 
the boy’s hand the Dwarf becomes Non-Dwarf extending from Earth 
to Sky, with all the gods merged in his body, the earth as his feet, 
sky as head, sun and moon as eyes, his navel as the door to Heaven, 
and other gods and things as his other limbs [as described in detail 
in the original]. When he strides through the Earth (in one pace) 
the sun and moon come to his chest, when be strides through 
nabhas, atmosphere (in the second pace), they come to his hip, and 
when he strides through param, the sky on high (in the third pace), 
they are at his feet. The Daityas (thinking that their lord Bali is 
being deceived) attack Yishtiu on all sides, but are put down by 
him. Having thus conquered all the worlds, he gives them to Indra 
and makes Bali the resident of Sutala aliatf Patala below in the 
Earth, telling him thus : * As you gave the water of gift to me, you 
will never die from the hands of the Devas. Beside in Sutala 
together with all the Daityas, and reign there as their king. By 
my grace you shall get all kinds of celestial happiness and saorifioes. 
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Do not interfere with Indra, bat show respect to him as he is my 
elder brother. If you infringe this my order, the nagas, serpents, 
will bind you in their coils.’ 

Bali asks what he should eat in Sutala, and Vamana replies that 
whatever sacrifices and other religious acts are performed by men 
without faith, devotion, charity, &c., shall go to him as oblations 
for his food. The great illustrations Bali says, very well, and 
enters the Patala, and Yfimaua goes to Trivish^apa, Heaven, honoured 
by all the Bishia, 

On Vishnu’s going to Heaven, having bound Bali in the coils of 
serpents, Bi&hi ^arada happens to go to Bali’s place and teaches 
him to glorify Yiahuxi in a hymn of twenty verses, styled Moksha- 
vimsaka, for in it Bali pra3's for moksha, liberation, from the coils. 
Pleased with this, Vislinu sends the bird Garutmau, the enemy of 
serpents. Seeing the bird, the serpents leave Bali and disappear. 
The bird says to him: ' You arc liberated, reside here in the Patala 
with your kith and kin, and do not stir even a gavyuti (a distance of 
two krosas) from here, on pain of your head going to pieces. Bali 
asks what he should eat there and is reminded of wiiat lias already 
been fixed by Vishnu. 

Such is the story narrated in the Harivamsa. The bad 
nature of the food allotted to Bali looks a discordant 
sequel to the celestial happiness and sacrifices promised 
immediately before. Also his being bound by Nagapa^, 
serpent-coils, is discordantly introduced, without saying 
anything about his having given any cause for being 
bound, it looks as if some other version of the legend is 
mixed up. The Bhagavata-Pura7m, Vlii. adh. 15-23, in 
elaborately narrating the story in its own way (copious 
extracts from which are given in Dr. Muir^s Tuxts IV, 
pp. 137-151), omits the bad food and gives a reason for 
binding Bali, but it substitutes Varmmpa^fa for Naga-pa^a: 

When young Vamana begs Bali in the horse-sacrifice for three 
paces of ground, Bali says to this effect : * Having pleased mo so 
much with words befitting a wise old man (though you are so young), 
yon ask for very little. Ask at least for so much of laud as would 
jrield a living.’ The boy says that one who is not content with three 
paces of ground will not find contentment even if he should get the 
whole universe. Bali says with a smile (of admiration), ’Take what 
yon want.’ At that time Bali’s priest Bukra of the line of the Bh&r- 
gavae tries to prevent him, saying that the boy is the Infinite Vishnu 
come to measure the whole universe in three paces and deprive him 
of his empire. Bsli^ to whom the keeping of his word is more 



V&ICANA TBIYIKSAMA. 


important than his empire, argues with j9nkra, who, not pleased 
with a disciple who would not heed his Guro’s word, curses him to 
lose his sri (wealth, empire). Bali’s dutiful wife Yindhj&vali hands 
the water vessel to him, and as soon as he pours the water, the 
Devas and other celestials applaud him and honour him by showering 
flowers on him, and the Dwarf becomes the Giant measuring the 
whole Earth in one pace, and the Air and Sky in the second pace, 
leaving no space whatever in the universe for the third pace. The 
sky-ward stride penetrates even the Satya-loka, where the god 
Brahmii. honours the Great Strider’s foot by washing it with the water 
of his Kamandalu, and the water thus poured on the foot becomes 
the Gaflgd. river flowing in the three worlds.* There being no space 
for the third pace, the heavenly bird Tarkshya (Ghirutm&n), knowing 
Vishnu’s intention, binds Bali with Varuna’s p&sas, cords. All this 
takes place on the Sutya or Soma day of the sacrifice. Vishnu says 
to Bali to this effect : * Your empire extending as far as the sun 
warms with his rays^, as far as the moon shines with the stars, as 
far as Parjanya rains, has come within my two paces. Having 
failed to give me the promised three paces, yon have to go to niraya, 
hell.’ Bali says : * I do not fear the pains of hell nor of the cords 

binding me. Allow me to make good my word : be pleased to place 
your third step (padam) on my own head ; punishment from such a 
Guru as yon is most welcome.’ Then, praised by Prahl&da, Vindhyft- 
vali, and the god Brahma, Vi.shnu says : This chief of the Danavas 
and Daityas, and enhancer of their renown, has conquered uncon- 
querable Delusion He has been elevated by me to a position 

to which even the immortals with difficulty attain : be shall be the 
Indra, supported by me, of the S&vami Manvantara. Meanwhile 
let him occupy Sntala, formed by Visvakarman, where, by my will, 
neither mental nor bodily pains, nor fatigue, nor weariness, nor dis- 
comfiture, nor diseases affiict the inhabitants.” Bali is then released 
and enters Sutala with joy, along with the Asuras (t.e., the Daityas) 
and his grandfather Prahlada. To them there Vishtiu becomes 
durgap&la, the guardian of the fortress, standing always with the 
mace in his hand, and protecting them. Vishnu tells the priest 
iS'ukra to rectify any irregularity he may have seen in his disciple’s 
sacrifice. jSukra says ; “ How can there be any irregularity in that 
ceremony of which thou art the lord, the lord of sacrifice, the 
Sacrificial Man, adored in every respect? Whatever defects there 

* The Skanda-Pur&na, quoted in the V&kaspatya under the word 
Gang&, says that Vishnu Trivikrama’s foot (stretched into the sky) rent 
the Brahm&nda, the celestial globe, and let loose the Gaagft river ao as to 
oome down to the earth and fill the ocean. In the Essay on Gangfi, I have 
tried to explain GasgAs celestial origin, 
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may be in raspeofc of texto, of order, of place, of time, of persona, or 
of materials, — the mere celebration of thee obliterates them all. 
Nererthuleas, |p*eat being, I shall falfil the injunction which then 
nttereat: this is the highest happinesas of men, to obey thy oom- 
manda** Having assented to the order of Hari, the divine XTsanas, 
with the Brahman-nshis, rectified the irregpilarities of Bali’s sacri- 
fiee. Having thus begged the Earth from Bali, the Dwarf Hari 
(Vislmn) restored Heaven to his brother Mahendra. 

The celebration of V^ishnu as the means for rectifying 
defects in sacrifices is a Vedic procedure, for the Aitareya- 
Br&hmana III. 38 says that Vishnu cures defects in sacri- 
fices, that by repeating the verse, Vishnor nu kam viryftni 
(Bv. 1. 154, 1), the defects are cured. That verse celebrates 
Vishnu^s three strides. 

The popular idea that has entered into Vernacular songs 
hi this part of India, and for which there must be some 
Purftnic authority, is that Vishnu is the door-keeper of 
Balias mansion in Sntala. The Bh&gavata-Purana seems to 
indicate this when saying that Vishnu is Balias durga-p&la. 
We have seen that according to the Ait.-Brahmana 
Vishnu is the door-keeper of the Devas (p. 266 ante). If 
he is the door-keeper of Asura Bali also, it shows that he 
has treated him as a Deva. Indeed the sublime character 
which Bali bears in all the PuiAnic stories from the 
BAmftyana downwards shows that he is an Asura only in 
name, but a great righteous soul really. 

The legend about Vishnu Trivikrama, risen as it is from 
Ae Bfg-vedic Vishnu TrivikramH^ may have been one of 
the oldest Pur&nic legends in folklore currency for a long 
period before it was recorded in the B&m&yana, MahA* 
bhArata, Harivamsa, and other PurAiias. It agrees with 
the JB^«veda about the nature of the three strides and 
about Vishnn^s striding for the sake of Indra, but it has 
these peculiarities, viz., (I) its Vishnu is Aditya with Indra 
as bis elder brother, (2) it introduces Bali not known in the 
Big^veda, and (3) there is the riddle of Bali, though an 
Asnra or Daitya, being the most righteous giver, and yet 
bonod by the recipient of the gift. Before explaining 
these points, it is necessary, even though it may be a long 
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digrMBion, to devote a few pegei to Aditi, Biti, Eaajr^M 
and the Daityas and Adityas. 

Abont the Vedic Aditi and her sons the Adityas, and 
about the Vedio Diti, Professor Max Muller’s disquisition, 
in Yol. XXXIL, Fedtc Hymns, Part I., pp. 24l«— 

268, is most instrnotive. In the Btg-veda the goddess 
Aditi comes in many places. She is the Mother of all the 
gods generally, a character which she retains in the epics 
and Pnr&nas also. There can be no donbt, as shown by 
Prof. Max Miiller, that the prevailing sense of Aditi in the 
Btg^veda is A*diti, Unbonnded, Infinite, and that the word 
is need not only as the name of the goddess Aditi, bnt also 
as an adjective qualifying certain male deities, such as 
Dyau/i, the Sky, and Agni, the sacrificial fire. The appro- 
priateness of this adjective in the case of the Sky is clear 
enough. In 1. 72, 9 Pnthivi, the Earth, seems to be called 
Aditi. It says : 

A ye TMV& svspatytni tastbuA 
krtnv&n&so smriiiatTaya g&tnm, 
mahni mabadbhiA prithivi yi taethe 
putrair aditir dhftyase veb. 

Those who have undertaken all the good-works, making (for them 
selves) the way to immortality,— with (tbone) great sons the Wide 
Barth has spread herself mightily (or heartily) for the nourishment 
of the Bird. 

The Aditi- Pnthivi or Wide Earth of this verse seems 
to be the altar, which, we have seen from many Br&hmana 
stories (pp. 185, 193 anie), represents the whole Earth. She 
nourishes on her lap the Bird Agni, attended by her sons, 
the sacrificers who perform the good works of sacrifice.* 
Even if the Bird is the Snn, Agni himself as the rising 
Snn seems to be meant, by viewing Mother ESarth as 

*Tbe Fadapitha of svapaty&ni is sa-spatyAni. In Dr. Maodonall’a 
diotionary avapatya (an-apatya) is rendered by ‘good-work.’ As there ia 
the word sva-piati, one’a own lord, applied to Indra in X. 44, 1, ic., Dr. 
Oldenberg changes the PadapAtka into sva-patyAni not only here, bnt ia 
Vll. 91, 8 where it ia said, ‘they performed (hakmh] all sv^patyAni 
(au-apatyAni) ’, and tendera ava-patyAni by the ‘ powera of oae’a own 
^niwininn ’ (vide Fadtc Mynuu, Fact IL, p. 86). The wocd aeanie to xstSK ■ 
to wocke and not to powera. Aa the dmcaad Agai and 
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nonrishing him in the East where she and the horison of 
the sky in which the san is are poetically fancied to be 
teaching each other, and the sacrificing sons with whom 
she nourishes the Child may be the famous Angirases, the 
rays attending upon the sun, who are fancied to be very 
great sacrificers performing the Heaven-securing rites at 
the appointed time regularly.*^ 1 think it is this picture of 
Mother Earth as the matutinal Vedi, altar, in the far 
East that is spoken of in Bv. I. 164, 35 as: iyam vedih 
paro antaA pnthivja^i, ' this altar is the Barthes extremest 
border/ To the Vedic poets that border was beyond all 
known limits, and the Earth that was thus fancied to 
extend beyond all known limits was to them as Un- 
bounded, Infinite, as the Sky itself, and so when the 
Sky is qualified as A-diti, I do not see why Pnthivi, 
the Earth, should be denied that adjective.t All her 
names denote her vastness, pnthivi, wide-spread, mahi, 
very great, nrvi, wide, extensive. By mahi as well as 
by urvi in the dual both heaven and earth are meant. 
The Vedic concept of Earth as Mother is well known. She 
and the Sky are the parents Dyava-Prithivi, and although 
DyauA, Sky, is well known as Father, still m&tar£i>, mothers 
in the dual, mean both heaven and earth in the Btg-veda. 
As the Earth is the altar of our terrestrial Agni, so is the 

Soma-joioe are the good bodb whom the Bacrificer Bbould have by per- 
forming hiB Soma Bacrifioe, or as the getting of good bodb may well have 
been attributed to the merit of worehipping the gode by meane of the 
■acrifioial ritee, may not Bu-apaty&ni be taken to have meant ^good aon- 
works %.e,f all the rites of the eacrifice ? By performing them, by getting 
Agoi 8o-j&ta and also Soma as their spiritaal sons, the saorificers make 
the way to immortality. 

As the verse is in a hymn to Agni, the Bird is taken by Dr. Oldenberg 
to be Agni, while Mr. Griffith takes the Sun to be meant. 

*This picture is similar to that about Kapila explained at p. 112 ante. 
The Angirases are not only saorifioing Itishis, but heroes putting down the 
powers of darkness. 

t Taking Aditi of the verse in question to be distinct from Earth, Prof. 
Mas Mdller propoies to read the word pnthiv! in it as prtthvl and 
proooimoe it as pritiinvt, and take it as an adjective of Aditi, * the wide 
AdUi\ and ‘*Bot, asBenfsy does, ‘the Barth, the eternal mother”*— 
(Fsdie MysMM, SM Up. MS). 
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Sky the altar of the San Agni and of ail the countleas 
stars. This is the grand view of Aditi in whose motherly 
lap all the Deras^ shiners^ are placed^ and she is praised in 
Bv. I. 89, 10 as being Earth, Antariksha (mid-region) and 
Sky, Father, Mother, and Son, all the gods (Vi^ve Devas) 
and the Pafikajanas, the Past and the Future. She is all 
the gods because they are all in her, or, it may be, because 
the Soul of each of the gods housed in the different forms is 
henotheistically identical with herself. Taking the three 
regions, she is Infinite in Space ; taking the Past and the 
Future, she is Infinite in Time. 

Agni is said to be on tJis lap of Aditi (Rv. X. 5, 7). 
Similarly the Soma-juice is spoken of as pressed, and as 
resting on the lap of Aditi (IX. 71, 5; 74, 5) ; and that 
place of pressing the Soma is also called the sadana or yoni^ 
seat or place, of Bita. Mr. Griffith takes the place of 
Rita to be the place of sacrifice, and refers to Sayana as 
taking Aditi here to be the Earth, by whom he probably 
means the sacrificial ground.* 

Thus 1 think we may well take the Infinite Aditi to be 
present in the altar or the sacrificial ground. For the 
purpose of sacrifice, she, though Infinite, was localized 
there and also in the distant East where the Sun Agni was 
fancied to be kindled, nourished, and worshipped every 
morning.t From that place all the heavenly luminaries 
are born daily and brought to our view, the sun 
in the day, and the stars one after another in the night, 
in consequence of the apparent diurnal rotation of the 
celestial sphere. The Harivam^a must be indebted to 
very ancient traditional idea when it says that the place of 
Aditi is in the East. The reason for localizing the East as 

• In the Taiit.-Ar. 111. 8, the eaorifioer says : ‘ May all be to me, Agni 
with the Yajush (texts), Savitri with the Stomas, Indra with the UkthAma* 

das, Mitra and Varnna with benediction Aditi with the Yedi, Soma 

with the Dtksh&, Tvashtrt with Idhma, Vishnu with Tajfia, . . . , and myself 
with filraddh&.’ Thus the Aranyaka oonueots Aditi with the Altar. 

t Placing the dawn of tlie bright period of the year in the region of 
Aldebaran and Orion, that is another locality of the sacrificial ground 
placed in the custody of the moen who is the regent of Orion and the 
husband of Aldebaran. 
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her phboe may have been forgotten long before the time of 
the Harivam«a. We have to infer the reason as beat we 
oonid from the rich, varied poetry of the iZtg-veda, and in 
one place (1. 113, 19) it calls the dawn Hbe face of Aditi/ 
Of course the locality of the dawn is the East.* 

If Aditi means the unbouuded, and if the Vedic poets 
had the same meaning in their mind when using the word 
as an adjective of Agni, it must follow that Agni was not 
looked upon as being nothing more than the small fire 
in the sacrificial hall, but that his pervasion in all the 
three regions, in the fire here, in the lightning in the 
atmosphere, and in the sun, moon, and stars in the sky, 
was seen and recognized. But in his case it is possible 
the riddling poets wished to superadd another shade of 
meaning to Aditi as Ad-iti, the Eater. In Kv. IV., 1, 20, 
and VIl., 9, 3, he is called both Aditi and Atithi with a 
play on these words. As it is well known that atithi, the 
guest, is welcomed and fed, it is likely that the honoured 
guest Agni was wished to be taken not only as the Infinite, 
but also as the Eater ; and there is a vein of humor about 
Agni’s great eating power when in another place (X. 91, 
14) it is said that in him bulls, oxen, barren cows, rams, 
when duly consecrated (as pasus or victims), are offered up. 
In a most remarkable chapter of riddles about Mrityu, 
Death, the Bnh.-ar.-npanisbad calls Mrityu Aditi in the sense 
of all-devouring, saying, sarvam v& attiti tad aditer aditi- 
tvam, * aditi because (Death) eats all ^ (I., 2, 5 ) ; and likewise 
in one place where Aditi comes in the Kat/ta-upanishad 
(XV. 7 ), the commentary takes the word to mean the eater 
adan&d aditiA). This shows bow the ancient poets some- 
tunes read A*diti, the Un-bounded, as Ad-iti, the Eater. 

That the poets of the iiig-veda have often used a word of 
the same sound in more senses than one is clear from 

* The Harivam«a, we have Been, says that Agni who fought with the 
Dat^as is the sod of the self-shioing (svayam-prabhi) damsel SAndiU In 
the QAiMtopAkbjAEUL of the MahAbhirata Udjoga^parvan, adb., 118, the 
plaoe of SAmdilU ^ BrAhman damsel of great tapes, is mentioned to be the 
Xeet b^ond the aaa. The brilliant Dawn herself, the emblem of Vidyl, 
KaowMge^ smy be BAndiU, giving birth to the Sno Agni. 
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ftnotlier mstanoe of the very strange manner in whioli Aditi 
ia spoken of as one who is to be kept off or avoided^ in con- 
trast to Diti who is to be had for one’s welfare. The 
strangeness is so striking that this Aditi may be radically 
different from the beneficent goddess Aditi that is praised in 
many places in the i2ig-yeda. To know what is said of this 
strange Aditi and of her opposite Diti^ it is necessary to 
refer to the following verses^ all of which are discnssed in 
Part I., Vedic Hymns : 

O Agni, then art of heroic fame, the god Savitn, and Bhaga; also 
Diti (that) gives what is good (ditia ka d&ti v&ryam*). — ^VIL, 15, 12. 

(Mitra and Yanina ! ) You mount your chariot, which is golden, 
when the dawn bursts forth, and has iron poles at the setting of 
the sun; from thence [from the chariot] you see Aditi and Diti 
(ata% Xmksh&the aditim ditim ha). — V., 62, 8. 

“ May he (Agni), the knowing one, distinguish wisdom and folly, 
the (wise and foolish) mortals, like straight and crooked hacks (of 
horses). And for the sake of wealth (r&ye) and noble offspring 
(svapaty&ya) O god, grant us Diti and keep off Aditi ** (ditim ka r&sva 
aditim urushya).— lY., 2, 11. 

May the milch*kine nourish and protect M&mateya who is 
brahma-priya, devoted to holy life. May he, knowing the customs 
(vayun&ni), and seeking to win, beg [Mitra and Yaruna, the deities 
of this hymn] with prayer for food or nourishment, and keep off 
Aditi (aditim urushyet). — I., 152, 6. 

Diti is mentioned in the iZtg-veda in only the three 
places quoted above. As Sunassepa, tied to the sacrificial 
post with three bonds, is called ni-dita. Prof. Max Muller 
takes Diti to mean the Bounded, and A-diti the Un-bounded 
or Infinite ; Mitra and Yaruna see both A-diti, what is 
yonder,” and Diti, ^^what is here,” that is to say that 
Aditi is what ia infinite beyond the East, beyond the view 
of the mortals, likewise what is beyond this limited life, and 
Diti is what ia within the view of the mortals, likewise this 
life on earth ; therefore, according to him, the sense of the 

* This is tbe reading as it stands in the PadapAtba. Bat Prof. Has 
Mffller would change it into aditis ka, dAti vAryam, for he oonsiders the 
name of Diti here so anusoal, and that of Aditi, on the contrary, so natural, 
that he has little doubt "that the poet had put the name of Aditi; and 
that later redteri, not aware of the occasional license of putting two short 
lullabies instead of oae, changed it Aditi*’ {[Diti (P)]. 
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second sentence of IV. 2^ 11, is: ^'That we may enjoy our 
wealth and healthy offspring, give ns this life on earth, 
keep off the life to come/^ This, according to him, ex- 
plains aditim nrashyet of I. 152, 6 also. If 'keep off the IP 
life to come ^ is paraphrased as ' keep off death, ^ we would 
find in this i2tg-vedio Aditi the all-devouring Death Aditi 
of the Bnh.-Ar.-upanishad, only the latter reads her as 
Ad-iti, while in Rv. IV. 2, 11, contrasted as Aditi is with 
Diti, she must be read as A-diti. 

About this malevolent Aditi, Dr. Oldenberg observes : — 

" It is very strange that the poet should ask the god to keep off 
Aditi, who must here be considered, consequently, as a malevolent 
deity. I think that this conception of Aditi is derived from the idea 
of this goddess as punishing sin ; it is the same goddess who may 
hee the sinner from the bonds ot sin and who may fetter and destroy 
him. Keeping off Aditi seems to mean, consequently, removing 
from the mortal the danger of being bound by the fetters of sin ; the 
idea is the same as in IV. 1, 5, where Agni is invoked to make 
Vamna, the son of Aditi, go away. In that case granting Diti 
would mean granting freedom from the same fetters." * 

If so, there is this etymological paradox, namely that 
Diti, derived, as is supposed, from a root to bind, grants 
freedom from the bonds, while A-diti, the reverse of that, 
hinds. Dr. Oldenberg adopts the view of Prof. Roth, 
approvingly quoted by Prof. Max Muller, that " Diti is a 
being without any definite conception, a mere reflex of 
Aditi.^^ But it is difficult to see how the opposite can be 
the reflex of a thing. 

In either case this Aditi is a strange contrast to the 
beneficent Mother Aditi mentioned in many places in such 
terms as ' May Aditi protect us,' ' May we be for Aditi,' or 
belong to Aditi (Aditaye syAma) ; and it is shown by Prof. 
Max Muller that aditi or adititva is also used in the sense of 
freedom, liberty. If Aditi'sson Varuna, invoked in many 
places for boons, is wished, in IV. 1, 5, to be kept off, that 
may be not by reason of his being Aditi's son (and there 
are several other gods who are her sons), but because 
Vamna is from vn, to enclose, encompass, restrain, and 
becanse he is well known in the JBtg-veda for his p&sa with 


• Fidje Mynm$, Put II., p. SSI. 
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which he binds sinners. If Agni is satisfied with the 
worshipper^s faith and sacrifices^ he, as the friendly god 
Grihapati of one’s own house, intercedes on his behalf for 
removing Varuna’s fetters. 

On the other hand. Prof. G-rassmann, referred to by 
Mr. Griffith under Rv. I. 152, 6, takes Aditi that is to be 
kept off to be famine, dearth, or want. Mr. Grifiith, 
following, as he says. Prof. Roth, translates diti and aditi 
of IV. 2, 1 1, as, respectively, ^ plenty ’ that is wished to be 
granted, and ^ penury ’ that is to be kept off. He says 
that Prof. Wilson, following SS»yan.a, translates: ‘^be 
bountiful to the liberal giver ; shun him who gives not.” 
Thus S&yawa takes diti to mean the giver and aditi one 
who gives not. Dr. Macdonell’s dictionary renders diti 
by ^ distribution,’ Miberality.’ 

There are several d4 roots, 1. d3», to give, grant ; 2. d&, 
to cut off, mow ; 3. da, to tie up or bind. We get the 
sense of diti as ^giving,’ by deriving it from 1. dS., and 
the opposite of this diti is a-diti, while dita in ni-dita, 
bound, is derived from 3. dS», and the opposite of this, and 
also of 2. da, is the goddess A-diti, the Unbounded, the 
Uncut or Entire (a-khamia), the Infinite. Even deriving 
diti from 2. da, to cut, we get the sense of ^ distribution ’ 
as when, in giving or distrihnfing charity, an entire heap of 
corn, food, &c., is cut and divided. In this respect diti 
may be compared with ditna, for, according to the same 
dictionary, dS,na, derived from 1. d&, means ^ giving,’ ‘gift,, 
‘ charitable gift,’ &c., while dana, derived from 2. d&, 
means ^ distribution, especially of food, meal, sacrificial 
feast.’ 

Therefore, Diti seems to mean the ‘ giving ’ or ‘ gift ’ of all 
desirable things, either by the gods to men, or by the well- 
to-do man to others in charity. Agni is Diti, Gift — ^is Charity 
itself— and as such, it is appropriately said, d&ti v&ryam, 
^ gives all that is fit to be desired’ (VII. 15, 12). Agni is 
to give ns the Gift and keep off Non-Gift, for the sake of 
a wealthy, happy life, or, it may be, the Gift ia not for 
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selfish enjoyment, but for the pnrpose of frivingr frAye) as 
charity in sacrifices and of pettine 7iobIc offsprinpf by the 
merit of them (IV. 2, II). MAmateya may be a divine 
head of a clan residinsr in spirit always with the men of the 
clan as their ideal holy man knowinsT all the g’ood old 
customs, one who is nourished bv the milch-kine (of all 
kinds of blessines), one who with his prayer wins nourish- 
ment Ti.e., Gift), and keeps off Non-Gift (I. 152, 6). As 
for Aditi and Diti of V. 02, 8, witnessed by Mitra and 
Varuna from their chariot on hisrh, it is possible to take 
them as the Unbounded and Bounded, the latter as a 
country bounded by a ranpe of hi^h, snow-clad moun- 
tains, or by the sea, beyond which it was impossible 
for our ancients to po, but the crods are able to see both 
it and the Unbounded Beyond. But here also Non- 
j?ift and Gift would suit very well. The prods on high 
oversee the Gift and Non-Gift of men, they take note 
of who is charitable and who is not, of the good and the 
bad, as indeed it is clearly said in IV. 2, 11, that the 
god Agni distinguishes the wisdom and folly of men, 
and it is said of Varu?m that he travels in the midst of 
the waters (meaning evidently the sky), overseeing the 
truth and untruth of men (yasarn raja Varnwo yati 
madhye satyanrite avapa^yan jananam, etc.). If Diti is 
the reflex of A*liti, let it be in this manner: Aditi is 
the inexhausfible Unbounded Abundance with the giving 
side of her as diti, and the non-giving side as a-diti — 
a riddle arising by mixing up, or playing with, the three 
dA roots. 

lu the epics and PurAnas, just as the name of Sura for 
the Devas arose as the opposite of Asuras, by reading 
Asn-ra as A-snra, the name of Daitya, son of Diti, for the 
Asuras seems to have arisen as the opposite of Aditya, son 
of Aditi, by which epithet the Devas are known. Taking 
the cutting sense of Diti, the PurAnic Daityas are cruel 
beings catting and molesting the good. Another name by 
which they are known is DAnava, which name and also the 
name of IMnn are implied in the JBig-veda to India’s enemy 
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Vntra.* Now D&nu or D&nava seems to have come from 
the same root di, from which Diti has come^ and mast have 
meant the cruel cutter^ when applied to the enemy of the 
gods. But danu means also a drop^ and su-dAnu is an 
adjective of the gods in the jStg-veda in the sense of 
' dripping or givimj abundantly/ like the drops cut down 
and distributed from the bounteous rain cloud.t It is 
these double meanings of Daitya and Danava, and also of 
Asura^ the enemy of the gods according to the Brahmanas^ 
but a good epithet of many of the gods in the ii!ig-veda in 
the sense of ‘ very powerful/ that have been fruitful of 
ridoling myths, and I have tried to show in analyzing 
several Bura^iic stories that really very good characters are 
concealed in the JDaityas, Danavas, and Asuras — names 
promiscuously applied in the Purattas and epics to the 
so-called enemies of the Devas. 

in connection with Diti and Aditi it may not be outof place 
to refer here to the story wiiich makes even the Maruts, the 
heroic troop of the gods, and also the god Indra, sons of Diti. 
The story is that as Aditi^s sou indra conquered and put down 
the Daityas, the sons of his step-mother Diti, the latter per- 
formed austerity by the merit of which she came to be with 
child which, if allowed to be born in due time, would have 
surpassed and conquered indra; that indra, coming to know 
of this, entered Diti^s womb, cut the garbha into seven bits or 
seven times seven bits, and camo out along with them ; that 

* Vide Kv. 1., U ; 11., 11, 10; 111., 30, 8; IV., 30, 7; V., 20, 4; and 
many other places, lu X. 120, 0, Indra is said to have destroyed seven 
D&nus. The Purd,7iic idea is that D^nava means a sou or descendant of 
Dunn, an idea which Mr. Grithth adopts in bis notes in respect of the Vedio 
D&nava, and under liv. IV., 30, 7, he takes Duuu also to be the son of Dana. 
But so far as 1 could see by the aid of his index, Danu is nowhere mentioned 
in the Big-vedo, and Prof. Max Muller takes the Vedic Dauava to be the 
descendant of O&nu (n^t of Danu), vide Science of Mythology ^ 11., p. 525. 
It looks as if from the analogy of M&nava fixim Manu the Pur&aios have 
coined Danu for the D^oava. 

f Similarly there is the root d^s having two meanings, one to give, 
the other to hart or bear ill-will. The cruel D&sas spoken of in the Rig- 
veda seem to be derived from the latter sense, and the liberal Divo-dAta* 
bafriandad by tha gods, fxcxm tha former sense. 
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the bits became the Marais^ so named becaase Indra pacified 
Diti by saying ^ m& ruda, m& ruda/ ^ do not cry/ ^ do not 
cry;’ and that at her request Indra made them his own com- 
panions (RAm. 1. 46; Bbag.-purana IV. 18). 1 have in a 

manner explained this myth in Vol. I., p. 189. Thus^ 
although in the iZtg-veda the Maruts are the heroic gods 
forming the troop of Indra^ yet they are made here Daityas 
by birth along with Indra who, by coming out from the 
womb, is re-born. Setting aside ^ma ruda’ as a funny 
etymology, concocted to puzzle and put one on the wrong 
scent, the real derivation of Marut is from the root mar, 
* to crush, pound, destroy by friction,’ and the object of 
the story seems to be to show that these crushers and 
their king Indra Marutvan are prati-daityas, rival Daityas, 
cutterSf for cutting off the cutting Daityas. So much about 
the cutting sense of Diti. The giving sense may also be 
detected in her giving her own sons, the Maruts, to Indra, 
for it is only with them that he can be called Marutvan. 

I shall now refer to such Vedic texts as 1 have come 
across about Ka^yapa who has become the father of the 
Adityas and Daityas in the epics and Puranas. According 
to the iSatap.-Brahmaim, Ka^'yapa, meaning the tortoise 
kurma, is a symbol of the Creator I’rajapati Vit^va-karman 
with a play upon karman as kurma (p. 211, anit). In the 
Taitt.-Aranyaka, the same Creator Kurma is meutioned as 
the Son, the Juice, of Prajapati, and is clearly identified 
with Purusha that has entered into all things (pp. 213, 214 
ante). Referring to the Vedic ritual of imbedding a 
tortoise at the base of the altar, I have conjectured the 
Deity of Sacrifice to ‘be represented by the figure of 
tortoise. Kasyapa seems to be mentioned only once in the 
JBtg-veda, IX. 1 14, 2, in which the poet asks Ri^hi Ka^yapa 
to add his loud voice to the chorus of hymn-chanters and 
pay reverence to king Soma. 1 have taken the Deity of 
Sacrifice to be pictured in it as a great i2tshi welcoming with 
the chants of priests the sacred Soma plant (p. 212 ante). 
The Atharva-veda XlX^in praising the Supreme Deity under 
tike name of JSAla^ Time^ says that among others li^ajftpati 
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and the creatures, also the Self-Born Ka^ryapa and tapas, 
austerity, were born from Kala (Muir^s Texts, V. p. 408). 
In the SAma-veda Ka^yapa is mentioned in two places, in 
one as born by means of a great rite (parena dharmanA) 
and as having Agni as his father, Sraddha (Faith) as his 
mother, Manu (thinking power?; as his Kavi (poetical 
genius); in the other as being Svarvid, celestial, or the 
winner of heaven [Ibid., IV. p. 27). The S^ukla Yajur- 
veda says : Let us have a triple life (tryayusham), the 
triple life of Jamadagni, the triple life of Kasyapa, the 
triple life that exists among the gods — {Ibid,, IV. p. 322). 
The Taittiriya Ekagnika^ida, otherwise called Mantrapra^na, 
1. 2, when praising Apa/^, Waters, says that Ka^^yapa and 
Agni were born in them (yasu jata/t Kasyapo, yasv AgniA). 

The iSatap.-Brahma?ia, Xlll. 7, 1, 14, says that Ka^yapa 
caused Vi.vvakarman^s Sarvamedha or all-offering sacrifice 
to be performed. It is worth quoting here, as there seems 
to be a paradoxical riddle in it. It says : — 

With this sacrifice, Bhauvana Vhvakarman sacrificed. Baviag 
sacrificed with it. lie overpassed (atyatisii^Aat) all beings (bbutani), 
and became all tliis. That man overpasses all beings and becomes 
all this, who, knowing this, sacrifices with this Sarvamedha 
(universal saci’itice), or ho who knows this. Ka^yapa performed 
this sacrifice lor him (tarn yajajamA;akara). Wherefore also the 
Earth (BhumiA) recited a verse v^lokam jagau) : * No mortal ought 
to bestow me. Yisvakarmau Bhauvana, thou wast foolish. She 
(the Earth) will sink into the midst of the water. This promise of 
thine to Kasyapa is vain ’ ” — * (Muir’s Texts, IV. p. ot)9). 

The above is Dr. Muir^s translation, excepting the word 
Bhanvana as ^ son of Bhuvana.^ 1 have put in the original 
as the riddle seems to hinge on that word. The sacrifice 
spoken of is the same as that described in the Vwvakarma- 
Bukta X. 81 of the iiJig-Veda. Although the god Visva- 
karman, the All-Maker, is the Deity praised in that hymn, 
still, in the Anukrama7ii, Vi^^vakarman himself, styled 
• The original of this verse is this ; — 

Na in& martyali kasfcana d&tmn arhati. 

Yisvakarman Bhanvana mandaTi ftsitha. 

Upamankshyati tj4 salilasya madbye. 

Mfishaisha ts sasgarah Ki^yapftya. 
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Bhauvana^ son of Bhavana^ is pat down as the Bishi or 
Seer of it. The word Bhauvana seems to have been coined 
from the word bhuvauani used in the first verse of the hymn^ 
and to have atfirst been the designation of the hymn as mean- 
ing the Vaisvakarma Bhauvana hymn^ but afterwards used as 
the patronymic of the Seer Yi^vakarman. Bhauvana as an 
epithet of Vi^vakarman must have been settled long before 
the time of the Brahmana in question. Now the paradox 
to be noticed is this. When the hymn itself clearly says 
that Vi^vakarman offered up the whole universe (visvA 
bhuvauani juhvat) and himseli as an oblation (unto the 
Deity of Sacrifice)^ how can it be said that he did not give 
^the Earth ? If he performed a sacrifice in which he failed 
to keep his word^ how could he have thereby become the 
universe and surpassed all As bhudana^ the giving 
of land in charity in religious acts, is one of the gifts 
held most praiseworthy, how can the Earth say what is 
contrary to it? Well, if she wished to keep her own precious 
self to herself, and sink into the midst of the water, in 
order to prevent her being given away in charity, who is 
the fool, the glorious god who by his all-sacrifice becomes 
the universe, i.c., becomes All-Existence, or she who goes 
to drown herself and thereby become Non-Existence ? Up 
to the said verse, Vi^vakarmau’s sacrifice is extolled 
and held up as a noble example for all mankind to follow, and 
the expression that the Earth also sang a j^loka, praise, makes 
the reader to expect in the verse the praise ot Visva- 
karmau^s act. Such being the case, how can the Earth 
call him a fool ? No. Ail this shows that we have a clear 
case of paradoxical riddle, and 1 think that the expected 
praise is concealed in the word Bhauvana, looked upon as 
the derivative of not only Bhuvana, but also, for the 
riddle^s purpose, of Bhu-vana. Bbfi means the Earth, and 
in the Vedas vana, from van, to vin or procure, means the 
winning or procuring a thing either for one’s self or for 

* The verb stjatisht/iat indioates that the author regards Visvakarmau 
as being identioal with the DeKy of the Purosha-silkta (atyatishthat 
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another^ and in the latter case it means givinpf. He whose 
act is the winninpf of Bhft or Bhfis and the giving of Bhft 
or BhOs is Bhauvana ; also he whose act is the act of true 
spiritual Bhiivana, Being, is Bhauvana. Taking these 
meanings of Bhauvana as esoterically intended by the 
BiAhmana, I would interpret the verse which outwardly 
decries Vi^vakarman as concealing this praise of him by 
Bhfimi : 

‘ 0 Lord, you have failed to give me to Ka^yapa. Your 
becoming youreelfei]] this universe is your immanency in 
all and everywhere, your loving all the creatures as your- 
self. This act of yonr universal love is your bhii-vana 
act of winning yonmelf as the whole universe. Having 
won yourself as the whole universe, as the true dravina or 
wealth, you have done the bhu-vana act of giving yourself 
away as the whole universe to Ka.<?yapa, the Deity of your 
all-offering sacrifice. This act of winning yourself and of 
giving or offering up yourself at the altar of self-sacrifice 
is yonr righteous, holy Bhuvana, Being. 0 glorious 
Bhauvana! You are Manda, foolish, in the eyes of the 
selfish people who consider themselves lost by self-sacrifice. 
But I proclaim you are truly Manda, exhilarated and 
joyful,* with the joy of True Winning, True Giving, 
True Being ! O Infinite Ocean of Joy that have made 
yourself the whole universe and surpassed it — you who are 
both immanent in it and transcending it — what else can I 
do but submerge myself in that Ocean? I do so most gladly, 
and tell every one of my sons — every mortal — not to give 
me as exclusive of himself, but include me, the whole world, 
in his own being of universal love, and make a gift of his 
so expanded self in charity, for nothing else is fit to be 
given, O Bhauvana Vi^vakarman, the Teacher of Self- 
oblation ! t ^ 

* Manda is from mand, and means slu^^ish. foolish. But this root is 
allied to mad, to rejoice, be glad ; and in the Big-veda mandin means 
* gladdening *, * joyfal *. Of. also the Pur&nic Mandara or Mandftra. 

t Our Brihmana says in another place (vide Muir’s Texte, IV. p. 28) that 
the Creator was offered up as the victim beoanie there was nothing else 
fit to be offered. The oblation most have a Deity to whom it ii to be 
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Sach seems to be the meaning of the Earth^s praise 
of Vijjvakarman^s all-ofFerinpf sacrifice. At the time of 
onr Br&hma 7 ia^ KA^yapi must have already become one of 
the names of the Earth, and therefore Ka^yapa is men- 
tioned as being entitled to receive her in gift. The same 
Br&bmana, in speaking about the Creator Ka/jyapa Kfirma, 
says that all his ofiFspring (prajaA) are KA>fyapyaA (p. 211 
ante). By praja/i not only all the creatures, but all 
things, seem to be meant. Therefore, the Earth as repre- 
senting the whole world is Ka.9yapi. If it is true that 
Mother Earth has gladly immersed herself in the Infinite 
Being of self-sacrifice, it is also true that when that Being 
is not realized — when there is selfishness and the robbing 
and killing of one another — she, the world, is submerged 
in the ocean of sorrow and trouble, and has to be taken up 
and upheld by the same Being as the Boar of Sacrifice, as 
explained in the Essay on the Boar. 

The Taitt.-Ara??yaka I. 1, 7, about the sacrifice called 
Arunaketuka-TTayana, says : 

(There are Seven Suryas, viz.,) Aroga, Bhraja, Pafara, Patanga, 
Svarnara, Jyotishiman, and Vibhasa (represented by certain seven 
bricks of the altar). They all brighten divam, the sky or heaven, 
for him (the sacrificer), unflinchingly yielding him urja, nourish- 
ment or vigour. Kn^yapa is the eighth (represented also by another 
brick). He never leaves Maha-Meru. About him there is this 
[verse to this effect] ; 

(1) O Ka^yapa, that ail pa, appearance, of thine which is roAsanAvat, 
aplendrous, indriyavat, mighty, pushkala, plenteous, and /eitrabhann 

offered, and it is said of the Creator that, cutting out hie own vapA, he 
himself became the goat, and offered it up to himself as the Deity (Taitt.- 
Sam. II. 1, 1, 4); that, becoming the horse of the A^vamedha sacrifice, he 
offered it up to himself (Brth.-Ar.-up. I. 1, 2). Thus there is the Deity of 
■elf -sacrifice in himself and he himself becomes It by offering himself 
unto It. In the story in question, Kasyapa, the recipient of the gift, seems 
to represent Visvakarman himself as the Deity attained. In the case of 
man also, the pasn or victim represents his own soul whose Belf is the 
Supreme Self, and who, by performing the all-offering sacrifioe, obtains 
that Infinite Self of universal love, for it is said : ** That man overpasses all 
beings and becomes all this, who, knowing this, saorifioes with this Sarva- 
medha saorifioe.’’ 
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shining wonderfnlly, in which are placed the Seven Sdryas together 
(with thyself as the eighth), in it do thou lay this King.* 

They (the Seven) obtain for him light from Kasyapa. Like a 
smith with his bellows, Soma blows them (in order to make them 
glow with light). The Akibryas (ancient teachers) (say) thus : * The 
(seven) Sdryas are Prana, (or) Jivas (jiv&ni, in the neater), (or) 
Indriya-jivas (-jivani), (or) the Seven Sirsbanya Pra7»as.’ Pahkakama 
VHtsyayana and Saptakama Plakshi (said each) tbns : ‘I have 
seen these Seven Suryas.’ As for Kasyapa they thought that he is 
d^nnsravika, one whose existence is only heard of, (saying) * We have 
not been able to go to Mahd,-Meru.* But G&rgya Pranatr^ta (one 
who was protected by the Pranas P) (said) thus: ‘1 have seen this 
Sdrya-mandala (lit. the globe of the sun) moving about (in Mah^ 
Meru.) Go ye to Maha-Meru and to the One who never leaves (it) *. 

(Of the Seven Siiryas) Bhraja, Pa^ara, and Patahga stand and shine at 
the lower part (of Maha-Meruj, therefore their light is hitherward; 
the others are in the other part, therefore their light is not hither- 
ward. About them there is this [verse the purport of which is this] : 

(2) The Seven Suryas have darted into the sky or heaven (divam 
anupravishfak) ; them he who has given charity (dakshinavan) [in 
sacrifices I follows in (good) paths; they all brighten or warm ghrita, 
butter (or fertile food), for him, unflinchingly yielding him urja, 
nourishment or vigour. 

The Akaryas say that the (Seven) Siiryas are the Seven Hitvi} 
priests. About them there is tliis [verse the purport of which is this]: 

(3) The Seven DUas (pointers, the directions), the N^iia or different 
Sflryas, the seven Hotr/s (who are the) Z^^tvij priests, the Devas who 
are the Seven Adityas, with them, O Soma, do thou protect us (Rv. 
IX., 114, 3). 

After this it is said that the Si^ryas mean also the Bitns^ 
seasons^ that they are Nana, different (in their characters), 
that there are even a thousand Sib*yas. In the next 
Annv&ka (I. 1, 8), it is said that the 8uryas, springing from 
Ka^yapa, are always killing the sinful beings who take up 
bodies according to the effects of their Karma, and die 
again and again, devoured by their own (bad) acts; and 
that Kasyapa [by transposition of the syllables] is Pa^yaka, 
the Seer, because he sees all things. 

Such is the enigmatic manner in which Ka^yapa is men- 
tioned in the Taitt.-Arawyaka. Sfirya ordinarily means the 
sun, but it is clear that what are called the Seven Sdryas 

* The King is taken by the oommentator to mean the saorifioer. 

89 
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are not snns^ but some esoteric things. The Aranyaka 
itself^ as explained by the commentator^ gives several 
definitions of them : 

(1) They are Pr&na, breathy which, according to the 
commentator, is seven by its seven vrittis or functions. 
The number of the Pranas is sometimes mentioned as five 
(viz. prana, ap&na, vyana, udd>na, and sam&na), and some- 
times as seven, vide the verse which comes both in the 
Mah&n&r.-up. 8, 4 and in the Mund.-up. II. 1, 8. These 
seven vital airs are guhasayas, resting in the cave of the 
heart, the same place where, according to the preceding 
verse of the Mah4nar.-up., the Self, smaller than the 
smallest and greater than the greatest, rests ; they spring 
from him and they travel in seven lokas, worlds. 

(2) They are Jivas. It is not clear what these jivas (in 
the neater gender) mean. The commentator takes them 
to be mahat, ahahkara, and the five tanmatras. 

(3) They are Indriya-jivas. He takes them to be the 
five senses, mind, and intellect /'buddhi). 

(4) They are the seven /yirshanya-Pranas, which he 
explains to be the seven sense-doors in the head — ^an expla- 
nation about which there can be no doubt whatever. They 
are the two eyes, two ears, two nostrils, and the mouth. 
In the Essay on the bird Supanm, who is the son of Ka^yapa, 
I have shown, by quoting several texts from the Taitt.- 
SamhitlL, that the i8'irsha7iya-PranaB a]*e called the seven 
V&lakhilya fitshis, symbolized by seven bricks in the altar, 
and that the same Pr&nas or senses are also called Devas 
and Visve Devas. The Brih.-ar.-up. II. 2 calls the same 
Prftnas the Seven /(^shis and has even transferred to them the 
names of certain seven Bishis, viz., Bharadvaja, Gautama, 
Vi^v&mitra, Jamadagni, Yasish^Aa, Ka«yapa, and Attri. 
The verse of the /Sukla Yajur Veda, * Sapta 22ishaya/i prati- 
hit&h aarire,^ &c., (quoted in Vol. I. p. 321) shows that in 
that Veda also the senses were called the Seven Pishis. 

(5) They are the Seven Priests. The same senses that 
were called the Seven b'irsbanya-Prftnas appear to be called 
DOW the Seven Priests. This idea is the same as that of the 
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Seven Atshis. As, in the Briliad&ranyaka, the head in which 
these Seven PrftnasaZias IZishisare placed is called ftamasa, 
the feedic cup or bowl, the idea seems to be that the Deity of 
the Heart is like the sacred Agiii, and is fed and worshipped 
by the Seven PrAnas as if they are the Seven Priests. 
They bring in impressions or mental food from outside and 
as, according to the same Upanishad {vide p. 34 ante), their 
Truth is God, the Juice or Joy of universal love, therefore, 
if that Juice is taken in by perceiving It in all the wonder- 
ful things seen, heard, smelled, and tasted — if man would 
see, hear, smell and eat for serving and maintaining that 
Jjoyq — the Priests of the Head will have done their work 
well and the Child of the Heart well fed, that Child who is 
the spiritual food of man. They are Suryas or suns (from 
the root su, to vivify, produce, bestow) in the sense of 
making things known and bestowing vigour and joy, 
while the AntaryfLmin or In-Dweller is the Sun of these 
suns. They are PrS.?ias. Prana means breath, and 
breath is the power of life. The important senses located 
in the head are so many prAnas, powers, of life, for the 
deficiency of any one of them (such as being blind in one 
or both the eyes) impairs man^s efficiency; and for the 
same reason indriya, which is the more common name for 
the senses, means vigour. The seven worlds in which the 
Pr&nas travel may be the different classes of objects 
perceived by the different senses. The commentator takes 
the solar globe itself to be Kasyapa, but it is plain the 
Aranyaka is not dealing with the visible sun, but with the 
invisible Deity of Sacrifice of whom the sun is one of the 
emblems. Mern is the fabulous golden mountain, either 
the North Pole or the Polar Star, round which the sun, 
moon and the stars perform their apparent diurnal circuit. 
But mentioned as it is in connection with the senses, it 
must have an adhy&tma significance here connected with 
man. I would take it to be the Heart, the place of the 
Deity, the mountain cave, as it were, in which He is con- 
cealed. But confining ourselves to the verses (1) and 
(2) which the Aranyaka quotes and which may therefore 
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be mnoh older than it, the altar in which the eight bricks 
are placed represents the spiritually brilliant body of the 
Deity of Sacrifice, consisting of himself as Atman, Soul or 
Self, and of his divine Pr&nas, senses. He is besought to 
lay in himself the sacrificer who has spiritually become the 
King, t.e. Master of himself. As the sacri ficer enters into the 
Deity realizing him as his Self, the same divine Benses of 
the Deity are at his service, and they lead him on as the 
guides pointing to him the good paths in his unfettered 
movement in all the worlds,* and yield him spiritual food 
in all kinds of enjoyment, seeing, hearing, smelling, 
tasting the Deity of universal love everywhere. It may 
also be that all the things and worlds perceived by the 
different senses are rnetonycally the Prdrnas, senses, of the 
Deity whose Pr&na, Breath, accompanying his n&ma-r&pa 
mode of creation, has blown forth the universe. The sacred 
Soma of the sacrifice performed by man blows and brightens 
those worlds as the Sfiryas, and makes them yield him the 
brilliant food everywhere. In speaking of the Seven 
Sfiryas as the lights of the Great Luminarv Ka^yapa, three 
of them (commencing with the second) are mentioned as cast- 
ing their lights hitherward and the others not hitherward.f 
If the others are the last three Sfiryas, it. looks as if the 
object is to utilize the Sfiryas in another manner for illus- 
trating another idea of the universe with one triad of the 
Sfiryas as consisting of the regions of Earth, Air and Firma- 
ment, and another triad so high above it as not to be 
visible to us,t each Sflrya representing all the Seven 
Pr&9um in its own sphere. If so the centre of the universe 
thus pictured would be above the Firmament, with the 
Deity attended upon by the first Sfirya in that centre, 

• ‘ Taija sarveshu lokesho k&mak&ro bhavati * — vide p. 268 ante. 

t The oommentator takes the others to be the fifth, sixth, aud seventh 

Sfirjas. 

J Vide Satap.-br. quoted at p, 272 ante about the two triads of the 
oniverse. In the Rtg-veda only one triad is nfientioned in connection with 
Vishnu's three strides. The second triad may be the result of subsequent 
theoght in order to omphasiio the oMor uofathomable vastness of . tho' 
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just like the Bun illumining three regions below him 
and three regions above him with his fountain of light. 
Metaphorical pictures like these illustrate the truth that 
by the power and knowledge of the Almighty the universe 
is sustained and illumined. He is not only in the centre 
of the universe^ but in the centre of every creature or 
things pervading everywhere. 

(6) They, the Suryas, are the seasons. This description 
must be due to the idea of the Deity of Sacrifice as extend- 
ed over the whole year with the seasons as his Sfiryas, 
bringing forth for him the different kinds of food and 
other things that are utilized or offered up in the rituals. 

The fact that the Aranyaka, in dealing with its seven 
sense-suns or Sftryas, quotes the verse (3) which is Big- 
veda IX. 114, 3, shows that in its time the Seven Di^as 
(directions,)* the "Skuk SAryas, the Seven Priests, the 
Seven Deva-Adityas of that verse were all believed to 
be metaphorical names of the Seven Slrsha??ya-Pr4na8. 
Seeing how well-established is the idea of these Sirshanya- 
Pr&nas in the rituals of the Yajur-vedas, we should not be 
surprised if the idea existed even in the days of the Big- 
veda. It is in verse 2 of the same hymn, IX. 114, that 
Kii^yapa is mentioned in the Big-veda. 

The Ara 7 ?yaka further on in I. 13 quotes Rv. I. 89, 10 
about Aditi being Heaven and Earth, Father, Mother and 
Son, the Past and tlie Future, the Visve Devas and Panfra- 
janas, and next after this it quotes B/g-veda X. 72, verses 
8 and 9, about the Seven Adityas and also the Eighth, the 
hymn being the same in which the Creator Brahroauaspati 
is stated to have like a smith blown forth the universe from 
his mouth. The verses say : 

Eight are the sons of Aditi, born from her body ; she went to the 
gods with seven (of them) and cast off [the eighth as] Md.rtd.nda, the 
addled egg. — 8. 

* The Disas mean the pointers, as they point one's way ; if they are not 
known he is virtually blindfolded in a dense jangle. The senses may well 
be metaphorioally called the directions of man pointing him all that osa 
bssssn, hwdi 4 k). 
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With seven sons Aditi went to the ancient Yn^ or junction [of 
time], and for birth and for death (praj&yai mrttjave) she brought 
M4rt&nda again— 9. 

MArtAnda is one of the names of the sun. The retention 
of this name for the sun may be due to a memory^ handed 
down by tradition^ of its use for the sun in the verses in 
question, even though the reason why the Rishi or author 
of them used that enigmatic name for the sun may have 
been forgotten. Of such enigmatic verses as these the 
meaning attempted to be made out can only be hypo- 
thetical. If we take the Orion sacrificial ground as one of 
the emblems of the Altar Aditi, her going to the acronycal 
point is her casting ofE the sun, abandoning him into the 
hands of dire winter — withdrawing from him the summer 
rays fancied to be his own senses as his brothers. With 
his senses or vital airs thus gone, he is like the egg in 
which there is no life. With them she has gone away to 
the other gods who may be the moon and stars of the 
nights of winter. But when the time of her heliacal 
conjunction comes, she goes to that junction with the 
same seven vital airs and brings back the addled egg 
for birth as the vernal and summer sun vivifying the 
winter-beaten nature, and then for death, as winter 
comes again. In this manner time goes on. If this 
is the meaning of the sun^s being abandoned by his mother 
and brothers, it may be that the same phenomenon is stated 
in another manner when another poet puts into the mouth 
of Indra^s mother iZig-veda IV. 18,1 1, which says that she 
sought to draw back the mighty Indra, saying, ^My son, these 
Devas forsake thee,^ but that he got his friend Vishnu to 
stride, and succeeded in killing Vritra {vide p. 265 ante). 
This seems to depict the same summer powers of the sun 
not as his brothers, but as certain gods that became the 
allies of the sun god Indra in his war against his enemy. 
In this picture his mother does not take any part iif 
abandoning him, but on the contrary she warns him thi| 
his allies will forsake him and that he should not be 
vanturesome. Bat even forsaken by them he meets wint 
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as he must^ and it is fancied that he got over his troubles 
and won victory in due time by getting Sacrifice-Vishnu 
to (Stride for him. 

The Aranyaka, immediately after quoting the two verses 
in question (Rv. X. 72, 8 and 9), says that Aditi^s eight 
sons, of whom the name of only one, Martaiida, is mentioned 
in them, are Mitra, Varuita, Dhatri, Aryaman, Amsa,, 
Bhaga, Indra, and Vivas vat. For Martancia it substitutes 
Vivasvat, which name has retained its meaning as 'the sun^ 
even to this day. The seven other names may have been 
transferred to the seven other sons of Aditi in a period 
subsequent to the i2i)g-veda, in the same manner in which 
the names of Itisbis Bharadvaja, Gautama, &c., are trans- 
ferred to the Seven jBishis or sense-organs in the Brih.-ar.- 
upanishad. Therefore we are to distinguish the enigmatic 
Seven Sfliyas or Deva-Adityas of Rv. IX. 114, 3 and X. 
72, 8 and 9 from the Adityas Mitra, Varu?ia and others 
who are mentioned in the other parts of the fiig-veda, and 
who are each of them henotheistically complete and supreme. 
But at the same time it must be remembered that all the 
gods are, even according to the iZig-veda, the different 
names of the One God, and that the picture of all the gods 
as the different parts of the One Purusha of Rv. X. 90 is of 
the same kind as that which conceives them all as the senses 
or powers of the One Life. 

If among other things the Nana Suryas were, as shown 
above, taken to mean the seasons, it was as it should be 
that the months also did not keep quiet, but became the 
twelve Adityas, for the iSatap.-Brahmana says : 

“ With his mind he ” [the Creator] “ associated conjugally with 
Speech (V^). He became pregnant with twelve drops. They were 
created the twelve Adityas. Them he placed in the quarters of the 
horizon (dikshu) ” — VI. 1, "J, 8 (Muir’s Texts, Vol. IV. p 116). 

How many Adityas are there? There are twelve months of the 
year. These are the Adityas. For they go on taking (&daddii4h) 
all this. Since they go on taking all this, they are called Adityas*’ 
—XL 6. 3, 8 {Ibid., p. 116). 

Thus instead of taking Aditya as ' the Son of Aditi/ the 
word is here riddled with as meaning ' the taker/ as the 
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root to giro, when joined to the preposition changes 
the meaning into ^ to take/ ^ Here also the Deity of 
Sacrifice may be looked upon as the year with the twelve 
months, taking, enjoying, the monthly offerings of the fall 
and new moon days. 

In the epics and Pur&nas, when naming the Adityas of 
the twelve months, the same names of the eight Adityas of 
the Taitt.-Aranyaka, viz., Mitra, Vanma, DhatW, Aryaroan, 
Amsa, Bhaga, Indra, and Vivasvat, are adopted, and to 
them are added Pushan, SavitW, Tvashtn', and Vishnu 
to complete the number twelve. This is generally the case, 
bat in some lists some of the names are different. Vishnu, 
however, is almost always named as one of these twelve 
Adityas, the twelfth (dvAda^o Vishnur ufcyate), the most 
prominent of them, as in three places the Mahabharata 
says: (1) ^^The twelfth is called Vishnu, who, though the 
latest born, surpasses all the Adityas in his attributes.^’ 
(2) '*The youngest of them was Vishnu, on whom the 
worlds are supported.” (»S) "Vish?iu, alone of all the 
Adityas is eternal, invincible, imperishable, everlasting, 
potent, the lord” — (Muir’s I'exts, IV. pp. 117 — 121). 

As shown in IV. p. 1 15 of Dr. Muir’s Texts, the name of 
Vishnu is mentioned in the Atharva-veda XI, 6, 2, along 
with Mitra, Varuna, Aryaman and others, who are well known 
as Adityas in the 22tg-veda, and in Rv. I. 14, 2 and 3 Indra 
also is mentioned along with them. Vishnu’s greatness in 
the epics and Puranas is due not to bis being counted as one 
of the twelve Adityas, but independently to his renown in 
the Vishnn-Siiktas of the Rtg-veda, to his character as the 
friend and helper of even Indra, the most heroic god 
of that Veda, to his character as the Deity of Sacrifice, 
to his identity with the Purusha of the Purusha-Sfikta, 
and from there, with the Purusha or Uttama Purusha of 
the Upanishads also, to the fact that the phrase 'Tad 
VishnoA Paramam Padam ’ of Rv. I., 22, 20 is embodied in 

* This faocifiil etymologj of Aditya is found also in the Taitt. Ar. 
1 . 14 , 1 , where Aditya is addressed as 0 Aditya, do not Uik$ my pdUaa, 
vtalairs. 
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the Ka^Aa-np- III,, 9 — 11, as referring to tlie final’destina- 
tion of the Knower of the TTpanishadic Parasha, who is 
the Self or Brahman. The assignment of the names of 
twelve of the Vedic Deities to the twelve months with 
VishTiu among them is like the twenty-seven or twenty- 
eight of the same Deities being assigned to the asterisms 
as their regents with Vishnu as the regent of Sron&.* 
Therefore, it should not be thought that originally Vishnu 
was merely the deity of that star, or the deity of one of 
the months, and we have seen from the Harivam^a story 
that all the twelve Adityas pay homage to our Aditya 
Vishnu VS.mana. 

I think the Purdinic idea of all the Devas being the 
children of Kavyapa has arisen from the saying of the 
Aranyaka that the Suryas who always kill the sinful beings 
have sprung from Ka/^yapa, and Aditi became their mother 
by reason of her Vedic character as the mother of all the 
gods generally, and of the word Surya being taken to be 
synonymous with Aditya. Indra and Vishnu also who came 
to be counted with the Adityas became the sons of Aditi, 
Indra becoming the elder brother, as he is known in the 
Vedic literature as the Jyeshffea or first son of PrajApati, vide 
the Taitt.-Brahmana quoted at p. 235anfe.t And although 
in that connection the mention of PrahlAda, the head of the 
powerful (baliyas) Asuras with Virofcana as his son, in oppo- 
sition to PrajApati, creates an impression that Indra and the 
Asuras were regarded as belonging to distinct families, still 
in the f/iAndogya and Bnhad Aranyaka TJpanishads the 
Devas and Asuras are mentioned as being both PrAjApatyas, 
children of PrajApati (vide p. 206 ante). If they both were 

• Comparing the order of the asterism-deitieB with the twelve deities in 
any order in whioh the names of the latter may be arranged, I find that 
the latter do not fit in so as to show that some one or other of the asteiism- 
deities of each of the respective months was selected in making the list 
of the twelve. How can they fit in when the names assigned to the enig- 
matic eight Adityas unconnected with the asterisms were adopted, with 
thp addition of four more names, not to say of the difference of some of the 
names of the twelve in the different lists of them P 

t Vide also Taitt.*Bam. U., 6, 8, 7. 
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children of the same father, and yet at the same time mntaal 
enemies, the idea naturally arose at a subsequent time 
of their being s&patneyss, children of different mothers, 
hostile to each other as s&patnya came to mean enmity, and 
so when the Devas were regarded as Adityas, children of 
Aditi, their enemies were put down as the children of Diti, 
were promiscuously called Daityas, D&navas, and 
Asuras. The Pur&nic Kai^yapa is identical with the Upani- 
ehadic Praj&pati in so far as he is the father of both the 
Qevas (Adityas) and Asuras (Daityas), and yet for reasons 
not clear he is put down in the epics and Pur&aas as the 
son of i2ishi MariA;i, one of the sons of Praj&pati. 

After this long digression, let us now revert to p. 290. 
where the points of the Pur&nic stories about V^mana 
requiring explanation were left. Although stories about 
Vishnu’s three strides may have commenced to flow down 
from the time of the i2tg-veda, the introduction of King 
Beli into them seems to have been in the period subsequent 
to all the principal Upanishads, but earlier than even the 
two epics in which what is said about Bali seems to be an 
epitome of what was already a popular legend, while what 
is said in such works as the Harivam^a and the Bhclgavata 
is an amplification of it. From all these things we have to 
picture to ourselves the original simplicity of the riddle 
that was moulded by introducing Bali, and try to find out 
the Ved&ntic truths underlying it. 

As explained at p. 207 anle, the Devas and Asuras are 
respectively man’s internal good and bad inclinations or 
powers. This is one view of the Devas and Asuras, 
but the case is reversed when the Devas, headed by Indra, 
are made to represent esoterically the indriyas or senses 
which, we have seen, are the so-called Sfiryas, Adityas, 
Devas, or Visve Devas, and when likewise Asura is esoterio- 
a)I^ used ap. reprssexitipg mau in his two states, one in hist 
or sinful state which is the effect of the accumulated 
selfish acts of bis former births, so that every man may, 
from the Yodfintic point of view, he said to be bom an 
Asora in the bad sense of that word^ the.ot^hw!; in.hi«.9^tc 
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as tha Knowet Ada-fa in the good sende dt ilhl^ an 
Ami-ra who is Bali because he is baKyas^ poWei'fhl^ in Cdh- 
qaefing the delnsion of his senses. 

Accordingly^ the knower Bali conquers and snbdnes the 
Devas^ his own senses^ and reigns as their master and lord 
instead of being their slave. The senses are bad when 
unbridled^ but good when bridled (Kat/ia-up. 111. 4 and 5). 
The knower, however powerful in controlling the sensed, 
does not gain the object of his life if he does not know the 
Supreme Self. He must get Him, and the subdued and 
good Devas or Pr&i^s, whose Truth is the Supreme Self, ♦ 
are bent upon getting Him in order to get Bali niyamiti, 
subdued and controlled, by Him who is Niyantn in His 
aspect as Antaryllmin, the In -Dweller and Controller. 
This, paradoxically, is their revenge. In due time, by the 
steadfast tapas or up&sana of Sacrifice Kasyapa and Altar 
Aditi, thd Supreme Self who is the fountain of tapas, 
austerity, and of Brahma/carya, righteousness, is born— 
revealed — as the Son of Sacrifice. This Boy K&«;yapa is 
sent to obtain the whole Earth Ka^yapi in Bali’s sacrifice. 

To seek for three paces c»f ground and then encroach 
upon the whole world may look deceitful on the part of the 
Boy. But Bali knows full well who the Boy is, and S'ukra 
performs his function as Guru well when he makes known 
the Infinite Self to his disciple. Esoterically the world in 
which the little space is sought for seems to be Bali’s mind. 
It is not deceit, but it is Benign Grace when the Boy 
himself, Nd>iAyana (Son of Sacrifice Pnrusha alias Nnfk, 
Mftn) as He is, comes to man^s door and bdgs fo^ space 
in his mind for His Guru’s Fire. The Guru may be the 
Snpreme Self in the aspect of Our Father whose Fire 
is Hiinself as the Son, the Boy, that has come a-begging 
to Bali. How can Bali refuse the space when the visible 
fire he has himself kindled in his sacrifice is the emblem 
of the Boy that has so gracefully come to enter ifito his 
mind f 

^ Satyasya Batyam iti, pr4n4^ vai Batyam, tesham eaha Satyim.-: 
Bfih;-Ar.«<up. 11. 8, 8. 
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S'likra^s telling Bali, m4 dadaava, ' do not give,^ is simply 
for the sake of the outward appearance of the paradoxical 
plot of the story, or for testing him. It may be compared 
with the saying of Mother Earth in the /Satap.-Br&hmana, 
Na m& martyah ka«fcana datum arhati {vide p. 301 ante). 
Likewise fi^ukra’s curse, mentioned in the Bh&g.-pur&na, 
may have reference to the worldly wealth which the knower 
ought to lose — renounce. 

Therefore, as we have already seen how Diti means giving 
and how Aditya is construed as a-dadd,na%, tits taJcer^ the 
liberal Daitya Bali gives, and the young Aditya takes. 

Thus obtaining a footing in Balias mind, the Boy 
reveals Himself as the Infinite Supreme Self pervading in 
the three regions of Earth, Air, and Sky of the universe, 
and surpassing them. 

In Him Bali gets his Niyantri, Controller, and Bandhu, 
Kinsman and Friend, We have seen that in the Vishnu- 
sukta I. 154, 5 Vishnu is called Bandhu. The Deity found 
by searching in the heart is called Sato Bandhu, the Bond 
of Existence, in Rv. X. 129, 4 {vide p. 279 ante). Bandhu, 
from bandh, to bind or tie, means the kinsman, literally 
the binder (who has bound other kinsmen to himself by 
the tie of consanguinity or marriage, and who is their 
support in time of need). It is therefore said as a riddle 
that Vishnu bound Bali. The concealed meaning is that 
Vishnu who strides for the benefit of the oppressed and 
bound man (manave badhitaya (Rv. VI. 49, 13, p. 264 
ante), and who therefore can never be the binder in the 
sense of oppressing the good, is the good kinsman or 
friend of all. Man^s baddha or bound state is when he 
ignores God. He considers that he is free and that he 
has no master, though all the while he is a slave of his 
sensual desires. But When he becomes the knower and 
realizes the Infinite Self, he must necessarily be in Him. 
To be in the Infinite God is, merely as a riddle, to be in 
confinement, bondage, but it is real liberty. God is no 
alien, but the Self, in whose embrace the knower is happy. 
Gainings Bali, Vishnu secures him in the locks of Eu 
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embrace. The serpent coils or Yamna’s coils binding BaJi 
are introduced for the sake of keeping up the appearance 
of the paradox of the story. 

As thus Bali is in the Infinite Supreme Self who^ in the 
Bhfimavidy& of the jff/i&nd.-up. VII. 23, 1 , is called Bhfiman, 
the Earth Bhfimi in whose bowels Sutala, the good floor, is 
made for Balias residence must be understood as signifying 
the Supreme Self himself. God has placed himself in the 
heart of man in order that the latter may be always in 
Him, and as His place there is also called guh& or gahvara, 
the cave, the knower in his steadfast upasanA of the 
Supreme Self must place himself there in His company.* 
Finding his Joy there he should not quit it, for if he should 
stray from God there is the danger of his fall again. Being 
there, he is quite safe from the attacks of his enemies, for 
they are kept out by the Door-keeper that has opened the 
door of His own Bosom for him. 

The discordant mention of the bad food of Bali in the 
Harivamaa may be the result of mixing up the idea that 
may have been current to the effect that works done with- 
out faith, charity, &c., are eaten up by Asuras in the ba^ 
sense of that word — Demons delight in such works. Or if 
the eating up means figuratively the destruction of such 
works, it is as it should be in the kingdom of good Bali, 
who is the ideal of a righteous king who while enforcing 
all good works is a terrible Asura to the bad ones. 

The Devas, subdued by Bali and finding their Truth in 
the young Aditya, reign well. 

Phenomenally, the outlines of the story may be illus- 
trated thus : Although the Sun, the lord of day, and the 
Moon, the lord of night, are often utilized in allegorical 
myths to represent respectively the good and the bad, 
still the case is sometimes reversed in order to do justice to 
king Moon who too is a luminary. So let us take the Moon 
as Bali and the Sun as Indra. The Sun as representing 
the grandest of all the forms is at the head of all the 

• Vide p. lOe ante aboat P4t41a, the place of Kapila YAmideva, being 
eioterioally the heart. 
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Dema, his own rays fancied to be bis senses or poweM. 
By bis rays, which are also called inariHs^ be produces 
mari%ik& or iDr{gatrt8bn&^ mirage^ to wbiob tbe tbirst of 
the sensual desires is often likened. Abo by those rays tbe 
sninzner sun produces so many objects beautiful to see and 
enjoy, but man would be lost if, led away by their glitter 
and temptation, be indulges in them sensually. Therefore, 
the Moon conquers tbe Sun and tbe summer rays, and, not 
liking tbe mad bustle and turmoil of the world of day, reigns 
in the quiet, serene, and awfully grand nights of autumn 
and winter. Then at the end of tbe night period of tbe 
year be performs his sacrifice and sees his Vishnu, the 
'^ity of his sacrifice, pervade in the three regions as 
Vi^am, tbe Universe, the Self of all. By coming under 
tbe sun on the last day of bis period, he comes under the 
Supreme Self in the Sun and not under the mere sun, and is 
thus happy in the confines of His ^ Go, ^ Light, and 'Go' 
means not only light but also the earth. As for the mere 
sun and all the other varied forms shining as if they are 
the Devas, senses, of the universe, the knower will no 
longer be tempted by them, nor bates them, but is serenely 
happy by seeing through those senses the existence of the 
One Self of the universe, by whose Light all this shines, 
Tasya bh&sa sarvam idam vibh&ti. 

In this part of India, Bali is honoured at nightfall of the 
first day of the lunar month of Karttika in autumn. There 
is a Pur&nic story to say that once in a year on that night 
VishTiu permits Bali in tbe P&t&la to visit this Earth and 
receive homage from men. 

Since commenting upon the riddle in tbe /9atap.-Bidb^ 
mana about Visvakar man's Sarvam edha sacrifice and the 
verse sung by the Earth {vide pp. 301 — 303 ante), 1 have 
come across another version of the same verse in tbe 
Aitareya Brfthmana VIII. 21, which, while mentioning 
several rulers as having been installed by tbe same 
Mabftbhisheka or great inauguration ceremony which the 
god Indra underwent, mentions Visvakarmesi ilso tiius : 
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With this Aindra-Mab&bhisheka ceremony Ka^yapa inaagnrated 
Bhauvana Yi^vakarman. Therefore Bhanvana Yiavakarman “ went 
conquering everywhere over the whole Earth up to its ends, and 
sacrificed the sacrificial horse. They say that the Earth sang to 
Yisvaknrman (this verse) : ‘ No mortal is allowed to give me away 
(as donation). 0 Bhauvana Yiavakarman, thou hast given me, 
(therefore) I shall plunge into the midst of the sea. In vain was thy 
promise made to Kasyapa****— (Hang’s Ait. Br. p. 524). 

The two versions of the verse are compared together in 
Dr. Muir^s Texts, I. pp. 456-457, where he observes in the 
note thus: Manda asitha in the S. P. Br. looks like a 
corruption of the mam diddsitha of the Aitareya.” If this 
is the case, that part of my explanation of the verse as 
refers to the word manda is to be given up. But in other 
respects the riddle remains, for, according to the Aitareya 
also, the Earth^s plunging into the sea in order to make 
her winner Vi^vakarman^s promise to Kasyapa null and 
void is a paradox. There is much verbal variance between 
the two Br&hmanas in the third and fourth p&das also of 
the verse, though the sense is all the same. It looks as if 
the verse was pretty ancient even in the days of the 
Br&hmanas, and it is likely that it formed part of a story 
which arose as a riddle upon the sacrifice, mentioned in Bv. 
X. 81, in which Vwvabarman offers up the whole universe 
and himself as the oblation. There will be no real difference 
between that sacrifice which the datapaths calls Sarva- 
medha and Yi^vakarman’s Asvamedha of the Aitareya, if 
we view the horse as being Yisvakarman himself as the 
highest of all the oblations offered up in that sacrifice (cf. 
the idea in the beginning of the Bnh.-Ar.-np. that the 
Creator himself became the horse of his A^vamedha 
sacrifice). 


s The original of the verse is this: 

Na mi martyh kasfcana dfttum arhati. 
Visvakarman Bhauvana mim did&sitha. 
Nimahkahye ’ham salileaya madhye. 
Moghas ta esha KasyapiyAsa sangarah. 



para5U-rAma and his 

ANCESTRY. 


K&ma of the battle-axe and therefore known as Para«u- 
B&ma is famed in the legends of the epics and Puranas as a 
descendant of the line of Bhr^gu. The names of that line 
as mentioned in the sub-section of M. Bh. Adiparvan adh. 
5—12, called the Pnloma-parvan, are in this order : Bhrign, 
fyavana, Pramati, Raru, and kanaka, the great ancestor 
of S'annaka to whom Santi narrates the Mah&bh&rata. In 
adh. 66 of the Adiparvan, it is said that Bhrtgn^s son was 
iSukra, bnt that as the latter became the planet Venns, 
BhWgn had another son, Xyavana, whose son was Aurra, 
whose son was RtMka, whose son was Jamadagni, who had 
four sons of whom R&ma was the last, vide verses 46 — 50, 
bnt the next verse, 51, says that Aurva had 100 sons, 
of whom Jamadagni was the first, and that they had 1,000 
sons. Again further on in adh. 116, RILma is mentioned as 
the fifth son of Jamadagni. Such is the discrepant nature 
of the genealogy. Our concern is not with it, but with the 
remarkable legends there are about the personages of this 
line. Commencing with BfaWgu, I shall deal with those 
legends one after another. 

In Dr. Macdonell^s dictionary Bhrign is derived from 
bhr&j, to shine, beam, glitter. As shown by Prof. Max 
Muller in his Science of Mythology , pp. 807 — 809, Bhri- 
gav&na, meaning the brilliant, is one of the names of Agni 
in the Rtg-veda, and the Bngus are said to have dis- 
covered Agni (X. 6, 42), to have brought him to men 
(L 58, 6), to have kept him in the wood (vanaspati) (VI. 
15, The verse I. 58, 6 about their bringing Agni to 
men, says that they brought him like beautiful treasure. 

Y&ska derives Bhr£ga from bhrtj or bhrajj, to roast or 
fry, and says : '' Bhrtga was bom in the light. Bhngu 
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though being fried or scorched was not burnt in the coals. 
The Ahgiras are the Angoras (coals)^ they are so-called be- 
cause they mark.” In saying so Yaska is evidently under 
the influence of myths that had arisen by playing with the 
etymon of Bhrtgu and Angiras. The Ait.-BrAhmana, III. 
84^ in saying that the Creation took place by means of 
Praj&pati^s Betas put in the sacriflcial fire^ says that the 
first (spark) that blazed np (ud adipyata) from the Betas 
became Aditya (the sun) ; that the second became Bhrtgu^ 
whom Vanina took up, and who is therefore called V&runi 
(son of Yaruna) ; that the third that blazed forth (adide- 
divata) became the Adityas ; that the coals (aiigAraA) (into 
which a part of the Betas was transformed) became the 
(JSishis called) Angirases ; and so on. 

The iSatap.-Brahmana quoted in Dr. Moiras Texts, I. 
p. 443 says that Bhrigu excelled his father Varuna in 
knowledge. The Taitt.-IJpanishad in that chapter of it 
which is called Bhnguvalli says that Bhngu learnt the 
knowledge of Brahman from his father Yaruna, and that 
what he learnt is called BhArgavi VAruni VidyA. 

In the commencement of the Puloma-parvan (M. Bh. I. 
adh. 5), it is said that Bhngu was born of BrahmA Sva- 
yambhu from fire in Varuna^s sacrifice. In M. Bb. AnusA- 
sana-parvan, adh. 86, verses 90 — 130, it is said that the 
god Budra in the form of Varuna performed a sacrifice in 
which heofferedup himself as an oblation (samjuhAvAtmanAt- 
mAnam svayam eva), that the Betas of the Creator BrahmA 
also was offered up into the fire, from which there came up 
first Bhngu, then Angiras from the angAras, live coals, * 
and other Bishis in certain other ways. In M. Bh. Adipar- 
van, adh. 66, verse 42, it is said that Bhngu was bom by 
bursting open the heart of BrahmA.f This means that 
Bhngu was born from Brahmans mind. The Betas of the 
Creator is the same that is spoken of in Bv. X. 129, 4, as 
the Primal Betas of Mind. The same Betas is Budra, the 
Son of PrajApati (BrahmA), according to the BrAhmana 

* Bhrig ity eva Bbrign^ pArvam aagArebbyo 'agiii ’bbavat. 

t BxiliiaMio hHdayam bhitvA slunto bha^vlii Bhrigah. 
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stories. That a clan of Br&hmans who called themselves 
Bhngas or BhArgavas existed even in the Vedio days 
cannot be doubted^ but it is likely that they have bright** 
ened and ennobled their ancestry by taking their ancestor 
Bhngu to be either the bright Agni or the Sun. 


Not less mythical is Bhngu’s son Hyavana. JETyavAna 
(with the long A) is often mentioned in the fitg-veda 
as one who became old^ but was made young again 
by the Asvins. I do not know whether the Btg-veda 
mentions him anywhere as a BhArgava^ descendant of 
Bhngn. There are two BrAhmana stories (which will be 
referred to further on) about his becoming yonng again. 
In one he is called a BhArgava, but in the other it is said 
that he was either a BhArgava or an Ahgirasa (descendant 
of Angiras). In the Puloma-parvan (M. Bh. I. adh. 6 — 7) 
there is a story about Ayavana^s strange birth. It seems 
to have arisen as an etymological riddle in order to 
account for his name. It is to this effect 
Bhngu’s wife was PalomA. A Rakshas (demon) named Pnloman 
had first selected her, bub her father, not liking him, gave her in 
marriage to Bhrtga. Bhriga went out for bathing, leaving his 
pregnant wife in charge of his sacrificial fire Agni. At that time 
the demon came and asked Agni if she was not his wife. Agni said, 
* You first selected her, it is true, but as she was formally married to 
Bbrigu in my presence, she is his wife.' Without minding this 
dictum, the demon changed himself into a VarAha, Boar, and forcibly 
carried away PulomA. But the child in her womb got angry, fell 
(AyutaA) from the womb at onoe, and was therefore known as 
JKyavana. Seeing this ftyuta or fallen child who was like the snn 
in splendour, the demon left her, and was burnt down to ashes. 
Taking the child she went about weeping so much that the tears 
which flowed (snta) from her all the way became a saras, river. 
The god BrahmA came there end pacified her, and called that river 
near the Asrama of Hyavana by the name of Vadhdsaras, the Bride’s 
river. Bhr^u went there and saw his wife and the child. Because 
Agni, when asked by the demon, revealed to him who she was, 
Bhriga cursed Agni to become sarvabhaksha, the all-eater (including 
the bad). Agni was offended by this. He withdrew himself from 
iiorifloaeraod all t|bepcpp}f diateeeeedwMwutilHi^ Tba 
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Aiebis and Devas became bewildered and went to BrahmA who sent 
for Agni and pacified him by praising him to this effect : * Thou art 
the creator, supporter, and destroyer of the three worlds. Thou art 
always pure. Thou wilt not be the all-eater in all thy body ; let 
only thy apftna or hind rays and the form of thine which is kravytd, 
the eater of corpses, be the all-eater. Whatever is burnt by thee will 
become pure, like anything that is touched by the rays of the sun.* 
Agni was pleased with this, and the Eishia (obtaining him) began 
to perform their sacrifices as before. 

Speaking about the i2i*g-vedic £yavana, Professer Max 
Miiller says : 

As to the name of Zyavana, afterwards Ayavana, it is derived 

from kyn as expressing any violent movement, not only 

that of driving or pushing, but also falling down, e,g, t&r& ambar&k 
kyavante, ‘stars fall from the sky, or set’ (Bam. Y. 13, 31), or 
Bvurgkk Ibyavante lokat, ‘ he falls from the Svarga world.’ It may 
therefore have been used for the set or the setting sun. . **^8cienee 
of Mythology, p. 588. 

jEyavana (with the short a) is mentioned in Rv. X. 69^ 
which is a hymn the Deity of which is Agni YAdhryasva 
(the sacrificial fire of Yadhrya^ya), and the Rtsbi-ship of 
which is attributed to Vadhryasva^s son Sumitra, who, in 
verse 5, says : ^ Bold and A;yavana, like a hero, I Sumitra 
proclaim the name of (Agni) VAdhryai^va.^ The next verse 
says : 'Bold and A;yavana, like a hero, mayst thou, 0 Agni, 
subdue the men who long for battle.^ Coming in the com- 
pany of the words ‘ hero ’ and ' bold the word ^yavana 
seems to mean to suddenly issue or rush forth, or fall upon. 
Xyavana, one who falls, may have been used in two senses, 
(1 ) one who falls down like a ripe old fruit from the tree and 
therefore meaning one who has become very old and infirm, 
and (2) one who rushes forth and falls upon (the enemy) and 
therefore young and vigorous. For aught we know it may 
be by taking the two meanings together that it is said in 
the .^g-veda that Xyavana, old, became young. The sun 
is young in the morning, old in the evening— young and 
vigorous in summer, old and feeble in winter. Likewise 
the moon is young and waxing in the bright fortnight, old 
aad wamzkg m the dark. Likewise, it is said in the 
Teda that Agni when did and woAx beodtdee always jtmg 
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again (L 144^ 4; II. 4, 5) — old^ endently, when the fuel is 
consamed and the embers are oovered with ashesj young 
again when the same fire is fed again with fuel. Therefore^ 
there are these three deities^ Agni, Soma^ and the San> to 
claim the name of Ayavana. In what story Ayavana is to 
be taken as the San^ and in what as the Moon, or as Agni^ 
depends npon the natnre of each story. 

In the story in question the demon and the damsel whom 
he carries away are both called by the same name (mas. 
Pulom&f i.e. Puloman; fern. Paiom&). Indra’s sponse 8bJA 
is called Polomaja or Paulomt, daughter of Puloman. 
In B&m. IV. 39^ verses 6 and 7 , B&ma says to Sngriva 
thus : ^The depraved R&kshasa (Ravana) has carried away 
Vaidehi (Sita) by deceit as AnuhllLda (carried away) Ss^ld ; 
but I will soon kill R&vana as ^atakratn (Indra) (killed) 
the conceited father of Panlomi.^ The commentator says 
that there is a Pnranic story to the effect that Anuhl&da 
prevailed upon Puloman to give him his daughter SaM 
(the wife of Indra)^ and carried her away^ but that 
Indra killed Puloman and also Anuhl&da^ and got back 
iSaki. S&ki means Power. Puloman seems to be the 
personification of the Darkness of the night.'^ Just as in 
the £ig-veda the Sun is sometimes described as the child 
born from the womb of Night and banded over to her sister 
Day for being nourished^ Saki in the daily phenomenon 
may be the Dawn fancied to be sprung from Darkness. 
The poets of the i2ig-veda have fancied the Dawn^s relar 
tionship to the Sun in varied aspectsi sometimes as mother, 
sometimes as sister, sometimes as wife, &c. Here 8akt, the 
Dawn, the solar light as the Power of the Sun, is the wife 
of the Sun Indra. The retiring Darkness marries her to 
the morning Sun. But the harmony of this relationship is 

* In explaining the word Pnlomajft, a commentary on Amara oonstmes 
Pnloman ac : pn pnrdni lom&ni yasya Moh, *one who is very hairy/ If this 
is the meaning of the word, it befits black shaggy darkness. Bnt it may 
be the word is not pn-loman, bnt is compounded with pula or pulas. Pnla 
with the suffix ka means in the plural the erection of the hairs of the body» 
and pulae-tye» a Bishi, is the fhbnlous progenitor of the Hikshisas. Anf 
how tbi imd fiims to te eooBioted with ha^ 
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upset when Annhl&da* who seems to be the Moon here, 
comes to the dawn region in the latter part of the dark- 
fortnight and lays his hand upon the Dawn even before the 
Sun rises. This phenomenon is read as if the Moon 
intrigued with her father and got him to give her to him. 
But the Sun Indra rises, kills Darkness and also the Moon 
(who becomes lost on the new-moon-day), and obtains the 
Dawn. In the yearly phenomenon the star Bohini 
(Aldebaran) represents the Dawn. At the junction of the 
Night and Day portions of the year, winter as Puloman 
gives that star in marriage to the vernal Sun Indra. 
But six months afterwards when the star goes to the 
acronycal point, the Moon intrigues with winter and 
obtains the star with whom he shines as full moon, but six 
months afterwards the Sun rejoins the Star and kills winter 
and also the Moon on the new-moon-day of the last month 
of the Night half of the year. 

The concept and the plot of the story in question are 
quite different from those explained above. I would take 
Bhrigu of it to be the Sun, with the Dawn as his wife 
Puloma, the same Dawn whose reflex is seen as the evening 
Twilight. Why she is called by the same name as the demon 
Poloman is not clear. Can it be that if the name meant the 
' hairy,^ it implied in her case golden hairs, while in the case 
of the demon it implied dark shaggy hairs ? Taking the scene 
of the myth to be the evening of the first day of any lunar 
month commencing from new moon, the fancy of the poet 
seems to be this : the Sun sets and goes away leaving his 
wife in the form of the Twilight ; the demon of Darkness, 
seeing no luminary but the terrestrial fire, lays his hands on 
her and thereby makes her sad as she gets paler and paler j 
but the renewed Moon concealed in the womb of her light 
springs forth as the son of the Sun (because he shines with 

, • He is one of the brothers of Frahiada. The brothers FrahlAda, 
Annhltda, Samhltda and Hl&da are aU mythical names got up by playing 
with HlAda and put down as brothers. The moon gladdens. Of these 
brotherly names, the selection of Anu-hlAda for this myth may be beoanse 
the idea of it is that the Moon goes to love the Boa’s wife as the aeoand or 
nset husband. 
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solar light— with solar blood in his teins) ; by the mere 
sight of the Moon whOj thus bom^ goes on waxing in the 
bright fortnight^ Darkness dies and disappears. Taking 
either the star ArdrA (dedicated to Budra) or the star 
Bohini, both reddish stars^ as being the starry form of the 
Dawn^ that Btar, rising faeliacally as if the San went away 
leaving her alone^ cries and sheds tears^ which action suits 
ArdrAj one who is wet^ and whose regent is Rndra^ the 
crier. Bohiai also^ being BrAhmi^ represents speech or 
soandj identical with Sarasvati^ who has also a river form. 
Our Bride's tears flowing as river may be the showers of 
rain. Thunder is well known in our myths as one of the 
as )ects of VAft (MAdhyamika YAA;). She cries as it were^ 
and pours down^ and makes all the rivers run full. The 
Moon also is connected with rain in our myths. The 
relationship of the Moon with any of the asterisms may 
well have been as varied as that of the Sun with the Dawn^ 
sometimes as wife^ sometimes as sister^ sometimes as mother. 
The idea that the Moon is born from the Sun and produces 
Parjanya^ rain^ is found in the concluding portion of the 
Ait.-BrAhmana. The river-forming tears may therefore be 
allegorical of the rainy season. Agni's eating everything 
and being kravyAd^ the eater of corpses^ as the funeral Gre, 
is well known in the J2tg-veda. The so-called curse may 
have been introduced simply to find a reason for Agni's 
disappearance and the cessation of certain kinds of sacrifices 
in winter. 

In the jBig-veda (I. 116, 10; 117, 13, and many other 
places) the Alvins are praised as making the old and jahita, 
abandoned, iTyavAna young again and the husband of girls, 
kanlnAm pati. This Vedic AyavAna also may be the Moon 
who is renewed every month, and the girls loved by him may 
be the asterisms with which, one after another, the Moon 
comes in conjunction. But there is no certainty about 
ITyavAna of the JBig-veda being the Moon only and no body 
else, for, as already stated, the iiig-vedic Agni also 
becooies old and yoong again, and he too is the tover of 
(jtnh kantnAm patir janinAm— By# L C0, 4)^# 
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The Brfthmana stories speak only of one kany&i girl, as the 
wife of fyavana, and she is called Sa-kany&, the Qood Girl. 

The Talavak&ra BrUhmana contains a story about how 
Syavana became yonng again. A translation of it by Prof. 
W. D. Whitney is reprinted in the Indian Antiquary for 
January 1884 (Yol. XIII. p. 21). The substance of it is 
this: 

/Sarjftfca, the M&nava (descendant of Mann), goes to the place of 
jfiTyavana, the Bh&rgava, who is very old and shrivelled. The 
followers of i8aryd.ta mischievously smear JTyavana with dirt and 
ashes, with the result that the latter engenders trouble among them. 
To appease him 8arj&ta leaves his daughter Sukany& by him and 
goes away. She tries to run away, but £yavana causes a black snake 
to rise up against her and prevent her. She remains by him. The 
two Asvins come there and make him bathe along with themselves 
in the river Sarasvati, and all the three emerge from the water 
young and beautiful, looking exactly alike, but she is able to make 
out her husband Xyavana by a sign. 

The same story is stated in a slightly different manner 
in the Satap.-Br&hmana IV. 1, 5 (Muir's Tezts^ V. pp. 
250 — 252). It is to this effect : 

JCyavana who is either a Bh&rgava or A&girasa, becomes jima, 
old and shrivelled, (at the place) where either the Bbrigus or the 
Afigirases [performing a sacrifice] obtained Heaven. In that state, 
be is abandoned. 8arj4ta, the M&nava, goes there and settles 
down in the neighbourhood (of £yavana). His youths, thinking 
the shrivelled body to be worthless pound it with clods. Kyavana is 
incensed and creates discord among them, “so that father fought 
with son, and brother with brother.” Coming to know of the 
insult done to Eyavana, 8ary&ta goes there in his chariot with his 
daughter SukanyA appeases him by giving her to him, and leaves 
the place. The Asvins then go there in order to induce her to leave 
the old man and become their woman. But she is firm, and says, 
* You speak contemptuously of my husband, being yourselves in- 
complete and imperfect.’ They ask in what respect they are so. She 
says, ‘ Make my husband young again, and I will tell you.’ They tell 
her to take him to a pond, and as soon as he bathes in it, he comes 
forth young again. She says to them, 'You are imperfect, because 
the gods, who are celebrating a sacrifice in Kurukshetra, have 
excluded you on the ground of your wandering about among men, 
performing cures.’ They go there and as the sacrifice that was 
being performed was headless, they join the head to the sacrifics^ 
and are admitted to a share in the Soxpa beverage. 
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JSTytivaxia of these Brfthmana stories seems to me to be the 
saorifioial fire A^ni as Yajfia Parasha whose celestial place is 
the Orion-saorificial ground. In the bright half of the year 
when the San, fancied to be the fiame of Yajfia-PuruBha, 
comes in conjunction with Orion, the solar rays personified 
as the Angirases or Bhngas perform their Heaven-secaring 
sacrifice there and go to Heaven, taking it to be symbolized 
probably by the highest northern point reached by the San 
at the summer solstice. Thus obtaining their Heaven, they, 
it is fancied, abandoned Agni to get old and shrivelled in 
the heliacally risen Orion that is gradually going to its 
cold, acronycal point, like the fire that becomes shranken 
within its old shrivelled skin, the ashes, when abandoned 
on the ground after the purposes of cooking, Ac., are over.^ 
King Sary&ta seems to be the Moon. He as the full moon 
of Sarad, the cold season, visits the Orion place, and it is 
fancied that his sons, the moonbeams, besmear the shrivelled 
Hishi of the place with ashes, and that in order to appease 
him the Moon left with him the star Bohini, who, having 
risen acronycally from the full Moon, is his daughter.f 
The story in the iSatap.-BrAhmana does not say anything 
aboat her trying to run away. On the contrary she is 
firmly attached to him. The dark snake of the other story 

* In Vol. 1. pp. 499— 507| I have stated that Vishnu’s name Sipivishta of 
2 t. VII. 99, 7 and 100, 6, which Aapamanjava, who is anterior to Y&ska, 
takes to be a word having an indecent sense, must have originally meant 
* skin-coyered *, * prepnoe-covered The verse (VII. 100, 6) says that 
olthongh Vishnu is Sipivishfa he has another form in the time of action. 
It now appears to me that as Vishnu is the Deity of Sacrifice symbolised 
the fire Agni, the idea of his Sipivishta or skin-covered form must 
have originated from Agni’s form as the live-coal covered with ashes, for 
the outer part of the coal becomes a coat of ashes for the shrinking fire 
in it. Agni in that state seems to have been metaphorically called 
Bipivishta, and likened funnily to that which is prepuce-covered. But in 
the time of action, when the fire is blown and shines red, burning with 
fiame, and eating the oblations, his form is different. 

f The Star Bohint becomes the daughter of either the Sun when she 
risM heliacally from the Sun, or of the Moon when she rises acronycally 
from the fM Moon. It must be borne in mind that the same star becomes 
wife or mother to either the Sun or the Moon according as eadk poet^ 
Yedio or PosAalOy has hie own varied fancy and 1^ 
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seems to be the Darkness of winter^ and the fancy is thatj 
prevented by it^ she was obliged to remain with the JZtshi. 
Being a fixed star by the side of Orion^ she must remain 
with him whether willingly or unwillingly. In due time 
when Orion heliacally sets, and is about to rise from the 
Dawn light in the early morning time of the Asvins^ it is 
fancied that these divine physicians who, being Kum&ras, 
are always young, prescribe the old Eishi^s bathing in that 
light and make him young again, for the days of the Soma 
and other sacrifices have come back for Agni to glow in 
them with all his light, with the summer Sun himself as his 
glorious light. 

The story according to which the Asvins reunite to 
Sacrifice his severed head is a distinct one, and seems to 
have been mixed up here, because the same phenomena of 
Sacrifice Purusha Agni^s becoming old and then young 
again are described in it in another manner. That story 
is narrated in the Satap.-Brahmana XIV. 1, 1, and Taitt.- 
Aranyaka V, 1, 1 — 7. I have tried to explain it in the 
Essay on the Pravargya in Vol. I. As the Talavak&ra 
BrAhmawa says that the severed head of Sacrifice is the 
Sun, the gist of that story is simply this. As Orion is the 
starry emblem of Sacrifice Purusha, he is with his head, 
the Sun, at the time of his solar conjunction. But when 
he rises heliacally and goes to the acronycal point, the Sun 
head is fancied to be cut off from him. But when he heli- 
acally sets, and is thereby in the hands of the Alvins, it is 
fancied that these divine physicians reunite the head to the 
body of Sacrifice. The healing powers of the Alvins and 
their getting their Soma drink in sacrifices along with 
Indra and other gods are well known in the IZig-veda. In 
the Brahmana period the physician, whose profession re- 
quires him to touch all classes of men, seems to have ranked 
low in the social scale as compared with the priests compe- 
tent to drink the Soma. But as the time-hallowed rituals 
allot to the divine physicians their share in the sacred 
Soma, their competency to drink it had to be admitted and 
48 
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.justified, as an exceptional case on the ground of their 
extraordinary healing powers. 

The story of £yavana^s becoming young again is nar- 
rated in M. Bh. Aranyaparran^ adh. 121 — 125^ in a manner 
the details of which differ more or less from the Brilhmana 
stories. It follows the iSatap.-BriLbmana in depicting 
Sakany& as the most faithful and devoted wife^ but it says 
that Ayavana was in an anthill : 

He sat in his tapes contemplation for years as fixedly and unmoved 
as a post, so that the white ants built an anthill upon him. When 
the King comes and encamps there, bis daughter Sukanya strolls 
about the anthill. Fascinated by her the Biahi addresses her from 
within the anthill. She does not bear him. She, however, feels 
curious about the anthill, and sees in it the Hinhi's eyes which look 
to her to be sometbiog glowing like khadyota, firefiy. Unwittingly 
and frolicksomely she pricks them with a thorn, with the result that 
trouble oomes over the camp, and the King, finding out the reason, 
gives her away to the liishi and returns lo his capital. She remains 
firmly devoted to the Uiahi of the anthill, performing tapas herself, 
and attending to the sacred fires and also to the atithis or wayfarers 
that pass that way. Then the Asvins come and make the old Rwhi 
young again by bathing with him in the pond, and when the three 
come out alike in form, she is guided by her devotion in unerringly 
knowing which of them is her own husband. 

Pleased with being made young by the Asvins, the ItiM promises 
to make them Somarhas, fit to drink the sacred Soma. Accordingly, 
in a sacrifice performed by his fatber-iii-law /i^ary&ti, the Riahi 
officiates as the priest and offers the beverage bo the As vine. But 
the god indra comes and objects, on the ground that, being 
physicians moving among men, they are not fit to receive the Soma. 
Without minding Indra, the Rishi makes the Asvins drink it. 
Incensed at this, Indra lifts np his Vajra weapon to beat the Btshi, 
bat the latter causes the uplifted shoulder to stand stiff, and 
instantly creates a terrible being called Mada, whose onslaught 
bnmbles Jndra and makes him consent to the competency of the 
Asvins to get the Soma oblation. 

Thus the additional features of the story in the Mah&- 
bh&rata are (1) the aDthill^ (2) the sacrifice of /Saryfiti^and 
(3) the butnbling of Indra. These 1 shall try to explain : 

(1) When Agni is glowing with his flame rising up 
into oonioal peaks^ he is like the anthill or mountain in 
wmiatare (nide p« 72 Tapas is fvom tup, to shinejor 
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bum. The Tapasvin seated in great contemplation ia, a» 
it were, glowing or bnmi ng with his knowledge*, like fire 
with its flame. Therefore, Zyavana, as already explained, 
being Agni, the fancy is that as a Tapasvin he glowed with 
real flame and became the anthill. This is bis flamy young 
state, which is followed by his jirna or shrivelled old state 
of being in embers concealed in the hillock of ashes, like 
a serpent in the anthill, hissing like it if water is poured. 
In that state also he is a concealed Tapasvin, shiner or burner, 
reduced into a speck twinkling like the fire-fly. 

(2) The King's name is Sary&ta in the Brahmanas, but 
iSary&ti in the Mah&bh&rata. In the i?ig-veda one of the 
several mythical beings helped by the Asvins is Sfary&ta. 
They help him in the mighty fray (I. 112, 17.) The same 
being seems to be called SHrySrta in Rv. I. 51, 12, in which 
Indra is praised as delighting in the Soma beverage of 
S&ry&ta. Therefore the idea, in our story of the Mah4- 
bh&rata, of Saryati's sacrifice must have been suggested 
by this, and the same Alvins who in the Z^ig-veda help 
Saryata himself are shown in the MahSibha-rata as help- 
ing his son-in-law Kyavana to become young again, and 
as getting their Soma drink in the sacrifice performed by 
him under the auspices of Kyavana's priesthood. Agni is 
well known as the Divine Son of the sacrifice!*, and he is 
his Divine Son-in-law also, viewed as the lover of his 
daughter 5raddh&, Faith, for the Good Girl Sukany&, so 
faithfully devoted to Kyavana, may well be looked upon as 
the sacrificer /Saryati's Faith to Agni, and this Son-in-law 
of himself is his Priest, as in the JEig-veda Agni is well 
known as the Priest. 

(3) In the epics and Paia»iaa SukanyA is deservedly 
counted along with S&vitri, Lop&mndr4, Arundhati, Ana- 
8dy&, 8it&, N&%ani and others as examples of a good 
chaste wife. Although she is a beautiful young princess, 
and was obliged to marry the shrivelled old Bwhi, she is 
firmly attached to him and does not yield to temptation 
even though the gods tempt her— even though the god e 

• Of. 
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teniptinir ber are the most comely youths amoufir all the gods. 
But as for her husband, the outward aspect of the story, 
which stops in the Br&hmatiss with his loving her and becom- 
ing young again, might dethrone him from the position of 
an extremely old jBtshi who ought to be above the desire 
of &I1ing into wedlock and of becoming young again for 
enjoying pleasures. By falling into desire and becoming 
young again, J^yavana, it might be thought, is a fallen 
fitshi, quite unfit to be the husband of angelic Sukany&. 
It is in order to remove this idea that might be entertained 
of JTyavana that the story of the Mahftbhd>rata seems to have 
conceived the idea of Zysvana^s subduing Indra, thereby 
indicating that he is a fftshi who has snbdned his indriyas, 
senses.'^ Therefore Agni jS'yavana of the Mahitbh&rata 
story should, I think, be viewed as illustrating a Rishi who 
becomes extremely old in his tapns or knowledge, and to 
whom the same knowledge full of faith in the Self becomes, 
when achieved, the most beautiful, spiritual, royal wife, the 
daughter of King Soma himself, that becomes the means 
of making him spiritually young and vigorous, capable of 
subduing Indra of the senses. This aspect of Indra is 
distinct from the Indra of the Vedic rituals. In no 
sacrifice can the Great Indra be humbled, much less in the 
sacrifice of Sary4ti who is renowned in the Big-veda for 
offering the sacred Soma to Indra. Still in our story there 
is the paradox of Indra being humbled in Sary&ti^s sacrifice. 
It appears to me that the facts are so contrived as to be 
pregnant with the worship and praise of the Great Indra 
of the sacrifices, while humbling the Indra of the senses. 
Indra of the sacrifices is known as doing his Vntra-killing 
deeds, invigorated by the Soma drink, which in the 22^g- 
veda is qualified by the adjective mada, invigorating, 
joyous, so that the terrible being Mada seems to be the 
invigorating drink created (i.e. prepared) and offered to 
Indra. As thus Mada gives strength to Indra, he is as a 

* I have tried to thovr in the previous Kssaye that in severfil PnrAnio 
stories, to conquer the Devas and their head Indra signifien the conquering 
of the senses, for even in the Brithmanas and Upanishads the Devas are 
of tea used eeotericilly as mesaiag the senses. 
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paradox stronger than Indra and has him under his 
power. Indra’s submitting to him means Indra’s becoming 
strong by him, and therefore he wields the Vajra weapon. 
The Taitt.-Samhita, I. 4, gives the Mantras or verses ad- 
dressed to the several Deities, including the Asvins and 
Indra, when offering their Soma cups to them. Indra 
has several cups, one of which has, in AnuvAka 18, the 
Mantra, which is Rv. III. 51, 7, in which Indra is solicited 
to drink the Soma in the same manner as he delighted in 
SAryAta^s Soma, while further on, in AnuvAka 35, another 
cup to Indra as Mahendra has the Mantra ^ Mahan Indro 
VajrabAhuA ^ &c., in which he is solicited to give protection 
to us, do good to us, and kill pApman, sin or the bad being, 
that is inimical to us. Therefore, one view of Indra 
VajrabAhuA with his uplifted Vajra-wielding shoulder is 
as if Indra of the senses is standing stiff, unable to 
hurl the uplifted weapon against the Mada or spiritual 
strength of the Eishi that has mastered his senses, while 
another view is as if the Qreat Indra, invigorated by, or 
under the power of, the Deity of Sacrifice's spiritual 
strength, is standing with the uplifted weapon ever ready 
to kill sin and punish the sinful. 

Another story in the Muhabharata about Zyavana, accord- 
ing to which he immerses himself in water, is drawn out 
in the net of the fishermen, and is ransomed by king 
Nahusha, has been explained in another Essay (pp. 157 — 
166 ante). There also 1 have taken Ayavana to be Agni, 
the Deity of Sacrifice. 


Let ns now go back to the Pulomaparvan. Xyavana^a 
son is Pramati. There is no story in it about Pramati.*^ 
According, to it Pramati^s wife is (the Apsaras nymph) 
GhritAM. About Pramati^s son Ruru, it gives a story to 
this effect : 

When Bnru was born, there was a Etshi named SthAlakesa, near 
whose hermitage the Apsaras nymph MenakA, having consorted with 


* Pramati in the Big*veda means protection, otoe. 
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the QandbaiTA king YiavkvMU^ gave birth to a female obi]d». 
abandoned it there, and went awaj. Ont of pity SthdIakeM took 
np the child and brought her up, naming her Pramadvard (the most 
excellent among pramadks, bewitchingly beautiful females), because 
she excelled all other pramadds in beauty. As soon as Ruru saw 
her he fell in love with her, and their wedding was fixed to take 
place at some future time under the auspices of the Bhaga-daivata 
star.* But in the meantime, when the Bride elect was strolling in 
the forest she was bitten by a venomous snake because she carelessly 
put her foot on it, and lay dead. All the Rishis of the neighbour- 
hood came and joined Sthdiakesa, Pramati and Rum in weeping and 
crying over the lifeless body of a damsel who had been like a lotus 
flower of the place. (Unable to bear the scene) Rum retired into the 
wood and wept and cried, saying : ‘ If I have given charity, if I have 
performed austerity, if I have been dutiful to the elders, if I have 
been steadfast in my vratas, duties, if I have controlled my mind 
Vom my boyhood, may Pramadvara get np alive!* Devaddta or the 
messenger of the gods appeared before him and said : * Her ftynsh or 
life-period having ended, she has died. There is no use of crying. 
But if you like to do it, there is a means of resuscitating her Rum 
said : * Be you merciful. Tell it to me, and I will do it.’ He was 
told to give half of his life-period to Pramadvarft. Then on his 
behalf the Divine Messenger and the king of the Gandharvas went 
to Dbarmar^ja (the god of death), and as soon as the latter said : 

' Let Pramadvari get up alive by the gift of a half of Rum’s life- 
time she got up as if from sleep, and the wedding took place. 

Rum made up his mind to kill the snakes wherever found, and he 
killed a good number of them. At last be came across an old snake 
and went to kill it. But it said to him : * I am not of the venomous 
kind. I am (of the kind called) dundubha, quite hartnless. It does not 
therefore behove you to kill dundubhas ! ’ Hearing this Ruru desisted, 
and thinking that the snake must be a JStsbi, wanted to know who 
he was. The snake said : * Formerly I was a Rishi named Sahasrapkd. 
I had a sakh^, friend, named Khagama. We were both playmates. 
When he was engaged in Agnihotra (fire worship), I frightened him 
by a snake of grass made by me, so much so that he swooned. 
Regaining bis senses, he cursed me to become a real snake of as 
mnch valour as the grassy one. Propitiated by me he said that I would 
regain my former state as soon as I should see the pure soul who 
would be bom as Ruru, the son of Pramati.’ So saying, the IHehi in 
the form of the dundubha snake regained at once his brilliant form, 
and said that a Brkhman should be saumya, gentle, never killing, but 
giving abhaya, non-fear (from him) to all crea tures; that he should 
* That asterism it Uttadl Phalgnni. Bee Bv. X. 85, 18, referred to on 
p. 177 oats, ahsat the aasi^oisasasss of the Phalgsni stais for wedding. 
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he trathfol, forgiving, and onltivate the knowledge of the Vedas ; 
and that in the olden time even the Sarpa-yajha, saorifioe of snakes^ 
performed by the Kshatriya Janamejaya was stopped by the inter- 
cession of the Brahman Astika. So saying, he disappeared. 

fiuru is a kind of deer. In the Aitareya BiAhmana the 
form of Prajapati as the deer of the iZisya kind loving the 
star Rohini (Aldebaran) is clearly identified with Orion. 
It is therefore likely that in this story the Moon who is the 
Regent of Orion is Rum with the star Rohini as Pramad- 
var&^ the most beautiful of all asterisms. These names^ 
Rurn and Pramadvard.^ appear to me to have engendered 
the myths of the story. Looking upon Rum as derived 
from the root m, to cry, the myth arose that he cried very 
much. Why? The answer must have been found by 
taking advantage of what may have been the faulty 
pronunciation by the common people of Pramadvard> as 
PramadmariL, and by construing the latter to mean ^ the 
female who dies by pram&da, negligence or accident.^ 
Hence the myth that she negligently placed her foot on a 
serpent and died of its bite. But as the star is the per- 
petual wife of the Moon, it was said that she died as the 
hride before becoming the wife, and her coming to life by the 
gift of a half of the life-time of one who marries her is a 
romantic illustration of the Vodic saying that one^s wife is 
the half of himself.^ As the star represents Brahuiavidy&, 
on marring her as the half of himself, the knower, repre- 
sented by the figure of the full Moon, goes on killing the 
bad venomous snakes of darkness who, esoterically, are the 
sinful desires, until the Supreme Self who is apahata- 
papman, free from sin, and therefore without venom, is 
reached in the form of the old dundubha snake. The 
latter’s name Sahasrap&d is a clear indication of his being 
the Supreme Self Purusha of the Purusha-siikta, having 
thousands of pd.das, footing (as He is in all creatures and 
things), and who in this story may be taken to be symbol- 
izeid by the Sun of thousands of p&das, rays, reached by 
the Regent Moon of the Orion at the end of winter, 

dark ness — at the end of Sams&ric ignorance. 

* ’Ardho vi eslui Atmanak yat petal. 
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Pramad^arA’s mother MenakA who abandons her is 
identical with iSakuntalA^s mother MenakA. She abandons 
jSiakantalA alsoj and I have tried to show in the first Volnme 
that iSakuntalA is the sacred GAyatri of the VisvAmitra- 
Man(2ula of the £ig-veda. SAvitri gets back the life of her 
basband SatyavAn from the hands of the god of death. 
Here the husband Ruru resuscitates his dead wife. Just 
as Kanva adopts the abandoned ^'akuntalA^ iZtshi Sthfila- 
kesa^ meaning ' one who has thick hairs ^ adopts Pramad- 
varA. The name of the iZishi evidently signifies an ascetic 
wearing ja^ or matted hair, represented probably by Agni 
of the Orion sacrificial ground. Agni with his smoke may 
well be called Sthulakesa. Budra who is identical with 
Agni is well known for his matted hair. The ascetic 
or Guru as the teacher of Brahmavidya adopts her and 
imparts her to him who wishes to become the knower. 
The Guru betroths her to him, but he himself has to keep 
her alive by giving his own spiritual life to her and thus 
making her a part of his own spiritual being. This is 
spiritual wedding. 

There can be little doubt about Rishi SahasrapAd being 
the Supreme Self Purusha. This is clear not only from his 
name but from the name of Khagama of his friend. Now, 
Khagama means bird, and it is well known from the verse 
DvA supantA sayujA sakhAyA, &c., that in the VedAnta the 
Supreme Self and the Jivatman are regarded as two birds, 
companions and friends, residing in the same tree, the body, 
and that one of them, the Jivatman, is in the troubles of 
SamsAra, while the other, the Supreme Self, is free and 
happy.’^ In our stoiy there is the riddle of SahasrapAd 
frightening his friend by putting the grassy snake before 
him. But really it is Kbagama^s own AvidyA or illusion 
that has deceived and frightened him. The ritual of Agni- 
hotra, in which he is engaged, seems to me to represent all 
the acts of the KarmakAnda the purpose of which is to pre- 
pare one to proceed to a knowledge of the real nature of his 
own soul and of the Supreme Self. Therefore, when the mind 


• Vids IlL 1, If aim Avst-np. IV. 6 and 7. 
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has become fit to receive inetmction^ the Supreme Self as the 
Great Teacher puts the riddle of the grassy snake before 
Khagama. The true nature of the Jivatman is pure with- 
out any badness in it^ just as there is no venom in the 
grassy snake. The Jivfitman is like a pure mirror^ not 
seeing well and therefore in grief^ when covered by dirt^ 
but happy when the dirt is removed^ vide Svet.-up. II. 14. 
The next verse gives another simile^ that of a lamp^ say- 
ing that when mau^ being y ukta^ concentrated (in mind) ^ 
sees Brahma-tattva, the real nature of Brahman^ by means of 
Atma-tattva^ the real nature of himself , then having known 
the Unborn, Eternal God, "who is beyond all natures,^^* 
he is freed from all p&sas, fetters (or, from all p&pas, 
sins — according to another pktha,). The lamp^s view 
becomes sarnkuAita, limited, if it is covered by any shading 
thing ; so is the Jivatman^s view of knowledge limited by 
the covering of Avidya; yet his nature is pure, and by 
means of that pure state, freeing it from the dirt or film of 
Avidy4, he should see the glorious, pure nature of Brahman 
who is ever free from Avidya. That is to say that the 
Supreme Self who is the Ideal of ethical purity always free 
from Avidya can only be seen or attained by the Jiv&tman's 
realizing his pure state freed from Avidya. It is Avidy& 
that is the cause of fear, as it prevents the Atmatattva, 
whose vision it has dimmed, from seeing and loving all 
creatures as self — from saying am all this^ (Bnh.-&r.-np. 
lY. 3, 20); and the result is the mutual strife of the selfish 
world. The selfishness of Avidyfi is the poison by superim- 
posing which upon the Atmatattva the latter is rendered 
the hurtful, poisonous snake. Therefore, the Teacher puts 
the grassy snake before Khagama in order to illustrate by 
the latter^s fear and swoon that his Samsaric fear and 
trouble are due to his superimposing by his own ignorance 
the idea of poisonous snake upon what is by nature not 

• **Who is beyond all natures.” So Frof. Max Muller renders 
* Sarva-tattvair visuddham.’ Another pAtha of this is * Sarva-tattvair 
Tisishtam. It is a phrase capable of different interpretations at the hs&ds 
of the Advaitins and the VisishtAdvaitins. 

48 
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pouonons. Wbau Ehagama luea {rom the iwoon, ha 
becomes prabnddba, awakened and enlightened, knowing 
that his Atmatattva is pnre and that he should never again 
allow it to be soiled by Avidyh. According to the 
Upanishad already quoted, he should know not only himself, 
but also the Supreme Self by means of his pure nature. 
Therefore, using the grassy-snake-metaphor of himself as a 
reason for knowing the nature of the Supreme Self by a 
similar metaphor, Elhagama makes Him the Hundubha snake 
that is free from poison. The so-called curse is therefore 
a paradoxical riddle meaning the glorification of the 
Supreme Self as the harmless, pure, living snake, the 
Supreme Li/e or Self of all. As He resides in the gnh& or 
cave of the heart, the snake-metaphor would suit Him by 
likening the heart to a bila, which word means a cave or 
cavity or hole such as that in which snakes dwell. 

Thus the story of Khagama and Sahasrap&d, encased 
in the story of Bum, is a lesson on the Jivhtma 
and Paramfitma-tattvas. Therefore, at the end of the 
career of killing the selfish, sinful desires pertaining to 
Avidyfi and metaphorically represented by the poisonous 
snakes. Burn meets the Supreme Self that was made to 
assume the metaphorical garb of the Hundubba snake, and, 
discarding the metaphor, sees Him in his true nature of 
Sahasrapfid, one who has His thousands of footing as the 
Antaxyftmin in all creatures and things. This seems to be 
the meaning of His release from the garb of the Hnndnbha 
snake— a release as paradoxical as the curse which put 
Him in that garb. The Supreme Self, when seen and 
reriked as the Infinite Ananda, Joy, is beyond all metaphors, 
beyond the power of mind and word to be grasped as 
halving any iyattfi or this-mnch-ness, for He is Infinite.* 
Being Sarvabhfitasnbrid, the friend of all, He says that a 
Brfthmain should show abhaya, non-fear, and ahimsi, non- 
injniy or non-killing, to all living things. It is implied 

• Fide the Teitt..Upeniehad whieh wye : 

Tate viho nivartute aptln^ maiiMt aafaa 

AnaadsM BrahaMMio vidvtaaa Ubheti 
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that it is permissable for the Kehatriya^ the ralingf clastj to 
kill BO far as is necessary for protecting the good from the 
bad. But the killing of the bad desires and of all bad 
qualities is open to all the classes, of whom the Brfthman 
should be the most uncompromising killer. 


The story about Bum closes the Pnlomaparvan. Gk>ing 
to the other genealogy of the Bhrtgus as found in the 
Adiparvan, adh. 66, which mentions Aurva as the son of 
ITyavana, aud omits Pramati and his son Bum, we find 
from verse 48* that like the strange birth of ATyavana who, 
in order to release his mother (from the hands of the 
demon) fell out from the womb in great anger, his son 
Aurva also is born in a strange manner from the fim, thigh, 
of his mother Arnshi. It is evident that the verse alludes 
briefly to a detailed story about Aurva^s birth. That story 
comes much further on in the Adiparvan, adh. 178—180, 
and is to the following effect : — 

The Bhrigas were the sacrificing priests of King Kritavlrya [of 
the line of the Haihayas] who respected them very ranch, and 
gave them wealth (as dakshin^) at the completion of the Soma 
sacrifice so liberally that they became very rich. On his death the 
Kshatriyas of his clan (kula) had to do something for which they 
wanted money. Knowing that the Bhrigns possessed mnch wealth, 
they applied to them for it. But apprehending danger to their wealth 
from the royal class, some of the Bhrigns buried their money, some 
gave away theirs (in charity) to (their own class) Br&bmans, while 
a few others (who could not help it) gave to the Kshatriyas as much 
as the latter wished to take from them. Then, for some other pur- 
pose, the same Kshatriyas went on digging the earth (in quest of 
hidden treasure), and one of them happened to unearth the wealth 
that had been buried in the house of a Bhrigu. Seeing it (and 
thinking that the Bhrigus concealed their wealth from them), all 
the Kshatriyas insulted and massacred the Bhrigus wherever 
found, not sparing even their women and children, nay, even their 
garbhas, embryos.f Some of the women had taken shelter in 
the hilly country of the Him&layas, and one of them who was 

* Aurvas tas^Am samabhavad fimm bhitvS maHyaaA^ 

HabA teJAb mahivlryo bAla eva gufiair 3nitaA. 

t Agaarbhto avakr&tantas hemh sarvAui vasueidhadhtt. 
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pregnuitt and who believed that her child would be bom a great 
being, had concealed the embryo in her thigh for one hundred yeare. 
The Kshatriyae obtained information of this and went to kill the 
embryo, but it burst forth from the thigh with such intense light as 
made them all blind. The child was called Aurva because he was 
bora from dru, thigh. He knew all the Vedas and the six AAgas 
even when he was in the womb. The Kshatriyas implored his pro- 
tection, got their sight restored by him and went away. 

But Aurva, in order to burn the worlds [of the Kshatriyas in 
revenge] and for the good of the Bhrigns, sat performing a severe 
tapas, the fire of which began to destroy everything.* His departed 
ancestors appeared before him and preached forbearance, saying 
that it was the hoarded wealth of the Bhngus that was the cause of 
their suffering, and that there was no use of wealth to those whose 
sole aim should be to obtain Heaven. They induced him to put 
the fire of his anger in the sea. That fire became the great 
Ebtyasiras, Horse’s Head, which those that are versed in the Vedas 
know, and which emits fire from its month and drinks the water of 
the sea. 

Parasn-R&inai who is put down as the great-grandson of 
Aurva, kills, as will be seen further on, King Krttavirya's 
son Arjuna and annihilates the Kshatriyas. When dealing 
with the stories about R&ma, I shall try to show how the 
idea of the Br&hmana BhiLrgava B&ma’s hating the 
Kshatriyas arose, and how the so-called annihilated 
Kshatriyas are simply Na-kshatras, stars. In the present 
story the Kshatriyas are stated to have massacred the 
Br&hmana clan Bhrtgus. 

The name of Aurva is older than all these Pnr&nic legends. 
In verse 4 of iZig-veda VIII. 102, Agni is invoked thus : 
'Like Aurva-Bhrigu, like Apnav&na, I invoke Agni, the 
Pure, who is clad with samudra, sea (Agnim samudra- 
vft8asam).^t This invocation of Agni, who is samndra-v^sas, 

* This, coming after his having been pleased to restore the eye-sight 
to the Kshatriyas, looks discordant, unless it is understood that he after- 
wards came to know of the wholesale destruction of the Bhrigus by the 
Kshatrijras before his birth, and cherished the revenge. 

f Both Aurva and ApnavAna mentioned in this verse of the Rtg-veda 
are inoloded among the Bishis of the Pravara of a branch of the Bhrigns 
known as JAmadagnih VatsAh. According to the VAikaspatya dictionary 
Aurva is the son of fiishi Urva. But our story does not mention the 
names of Aurva’s father and mother. It simply says that he is the son of 
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is repeated as a chorus in the next two verses also. What 
Aurva-Bhngn and Agni clad with the sea were intended 
to signify in the i2^g-veda is not clear. It is enigmatic 
sajrings like this that have given scope for the speculation 
and manipulating and story-making genius of the Pur&nics. 
The Aurva-Bhrigu referred to seems to have been taken 
by them to be Aurva descended from Bhrigu; and as 
Bhrigu, whether derived from bhr8,j, to shine, or bhrajj, to 
fry, roast or bake, is a name which may well be taken to 
mean either the fire Agni or the Sun who is Agni in the 
sky, Aurva Bhrigu or Bh&rgava of our story, whose intense 
light blinds the eyes must be the Sun Agni, and the 
Kshatriyas who are all blinded by his light must be the 
stars, who, twinkling as so many eyes in the night, have 
their seeing power put out as soon as the Sun rises. The 
name of Aurva having been in existence from the Vedic 
period, our story has evolved a myth deriving Aurva from 
flru, in the same manner in which a Pur^mc story about 
Urvasi has made her TTrva^?! by saying that she was 
born from the firu, thigh, of N&rAyana,* In the i?ig-veda, 
Agni is well known as Vasu, (Spiritual) Wealth, and is, 
as stated in the beginning of this Essay, the treasure of 
the Bhr/gus (Rv, I. 58, 6). There is also the Pnrawio idea 
of Sri, the goddess of wealth, being Bh&rgavi, daughter of 
the Bhn’gus. Taking the treasure of the Bhngus in the 
worldly sense, there comes the uncommon feature of a 
BrAhmana clan being very rich. When speaking about 
two persons singing with the musical instrument VinA in 
the horse sacrifice, the Taitt.-Br. III. 9, 14, says that the 
singers should not both be BrAhmanas, for neither 8A, 
wealth, nor RAsh^ram, kingdom, likes to be with the 
BrAhmana, and that therefore one of the singers must be a 
BrAhmana and the other a Kshatriya, the former singing by 
day, the latter by night, for (says the text) the rflpa or figure 

one of the Bhrifirns, and that he was born from the thigh of hia mother. 
It ia in another place, viz., Adhy&ja 66, that, aa already shown, Anrva is 
stated to be the son of Eyavana and Arnshi. 

* Vid$ the Baaay on Urvatfi and PnrAravas in YoL I. ^ 
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of the Br&hmana is day and that of the Eshatriya night. 
This shows that in the Br&hmana period also the ideal 
worldly life of a Br&hmana was very humble and poor. 
Therefore^ taking at first the wealth of the Bhrtgus in the 
worldly sense^ the story arose that they came to grief by 
being very wealthy and attached to wealthy that the 
Eshatriyas (from kshan^ to wounds or cut^ in the sense of 
their wounding and killing in battle) cut down the Bhngus 
and even their garbhas (there being seemingly a sort of 
play upon bhrigu and garbha)^ and that therefore the most 
worthy of their garbhas had to be concealed in the thigh. 
In this manner the name of Aurva-Bhngu was accounted 
for^ and as from his brilliant light he is revealed as being 
either Agni or the Sun Agni, it is evident that, far from 
forgetting the real spiritual treasure of the Bhrtgus being 
Agni, the story indicates that that treasure was carefully 
concealed and preserved, and was revealed when all the 
worldly wealth had been taken away and greediness 
punished. 

The second part of the story about Aurva^s tapas and 
the placing of the fire of his anger in the sea is clearly 
the outcome of an attempt to explain the enigmatic Agni 
8amudrav&sas of the i2{g-veda. In Vol. I. I have tried to 
show in connection with RiBhi Dadhyait^s A^va^iras that 
the Horse^s Head is the Mrigasira^s asterism of Orion. If 
the Horse^s Head is that asterism, the sea in which it is 
placed must be the sky-sea. When that asterism is in solar 
conjunction in the bright period of the year, the summer 
Snn himself is, as it were, the fire emitted from its mouth, 
and he drinks the water of our terrestrial sea in the form of 
the vapor that becomes the rain clouds. 

Anrva^s fire put into the sea is popularly called Bada- 
b&gni or Vadav&gni, the fire of the Mare. About this, the 
Mah&bh&rata fi^&ntiparvan, adh. 348, says to this effect : 

N&r&yana (the god Yishau), for the good of the universe, became the 
Btshi named Ba^b&mnkha, having the head or face of a Mare. He 
performed tapas on Mount Mem, and called Samudra, the sea, to 
come to him (evidently to have a bath). But Samudra did not heed 
him. He therefore got angry and made Samudra of stayed water 
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(rtimitajalaft) and saline by the heat and sweat of his body. The 
water whioh Ba(2abd.ixiakha drinks (from the sea) becomes sweet. 
Even now Badabkmukha continues drinking the water of the sea.* 

As one of the forms of Vishnu-N&r&yana is the Sun, the 
Sun becomes BaeZab&mukha, Horse-headed, when he is in 
conjunction with the Mr/ga^ras asterism of Orion. The 
Sun at that time is a Tapasvin, being very hot. The 
poetical fancy is as though the water of the sea became 
saline by the sweat of the Sun, and as though it is kept 
within bounds by the Sun^s drawing vapor from it. The 
vapor thus drawn or drunk by the Sun becomes the sweet 
water of the rain clouds. 

Regarding Baffabagni, the fire of the Mare’s Head or 
Horse’s Head, the K^lika-purana, quoted in the VaZ^aspatya, 
says that the god Siva created it as ElLlagni, the fire of the 
time of destruction. One of the forms of Siva (Rudra) is 
the Sun, whose scorching heat of summer, if accompanied by 
failure of summer rain, brings on famine and destruction. 

Following the genealogy, let us now go to Aurva’s son 
iZtkika. In Afivalayana’s list of the Pravara iJishis of the 
Gotra of JS.madagna Vatsa/^^ the names are Bh&rgava, 
Eyavana, Apnavana, Aurva, and Jamadagni, without any 
mention of Bikika, in any of -the se^en branches of the 
Bhngus.f It is curious that M. Bh. Adiparvan, adh. 66, 
referred to in the beginning of this Essay, first mentions 
/Zikika as son of Aurva, and then says that Aurva had a 
hundred sons of whom Jamadagni was the first. This 
Bikika seems to be identical with BikikBL Bhargava men- 
tioned in the Bamayana 1. Sargas 61 and 62 as having 
resided in the place called Bhrigu-tunda, and as having 
sold iSunaA^epa, the middle of bis three sons, for being 
sacrificed as the paau or victim in the sacrifice of king 
Ambarisha, who, in the genealogy of the Ikshv&kus in 

• This oomes in an Adbykja a part of whioh is in prose. It is one of the 
AdhyAyas of the N&rAyaniya UpAkhyAna in Mokshadharma. 

t M. H.’s Hist. Sanskrit Lit. pp. 880-885. I do not know whether 
Bikfktk is counted among the BhArgavas in the lists of A pmt a mha and 
others. 
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Bftm. I. Sarga 70^ is pat down as the son of Prasnsraka, 
It is said that iSana&sepa when tied to the sacrificial post 
was released by the aid of his maternal uncle Visv&mitra. 
The B&m&yaTia is silent about the name of the first son of 
JBiftika^ bat mentions the name of the third son as kanaka. 
In the Harivamsa, adh. 27, verses 44 and 45^ the three sons 
of jBikika are mentioned as Jamadagni the first, Sunekhsepn 
the middle, and /Sana^pu^Ma the third. According to the 
Aitareya-Br&hma?ia, however, the name of the king who 
wants to kill fifuna/isepa as the victim in his sacrifice is 
Hamkandra, son of Yedhas, of the line of Ikshv&kn; the 
Br&hman who sells his middle son SanahsepB, is Ajigarta, 
son of Snyavasa, of the Gotraof Angiras, with Sanhpukkhsk 
ar his first son and iSunolangfila as the third son; and 
iSnnaAsepa becomes the adopted son of VisvAmitra whose 
Gotra is distinct from those of the Bhd.rgavas and Angirasas. 

For changing /Sunah^epa from Sauyavasa Angirasa to 
Arkika Bh&rgava, the KAmS^yaT^a must have had an old 
legend as a variant of that of the Aitareya-Brahmana. As 
the kanakas belong to one of the seven branches of the 
Bhrigns, with iSunahotra and Gritsamada as their Pravara 
Bishis^, it looks as if Saunhsepsk, whose name, like that of 
6'nnaka, is compounded with Sana, came to be viewed as 
having belonged to the Bhngus by birth. This would 
explain his change into a Bh&gava, but why was he made 
an Arkika, son of Btkika? I suspect that Arkika is a 
corruption or variant of the Vedic Arjika (from B^jika), 
and that this so-called patronymic of Banak^epa indicates 
him to be the famous Soma plant of the Arjika land. My 
theory about the story of Sunak^pa, as explained in Vol. I., 
is that the king^s son Bohita, who is born to be sacrificed 
to Varuna, bat who runs away into the wood, is Agnif; 

s Vide list in M. li.*8 Hist. Sanskrit.Lit., already quoted. It is said at 
p. 468 of the same book that Sonahotra belonged to the Angirasa Gotra 
and gave his son Grttsamada in adoption to 6aiiaka of the Bh&rgava Gotra. 

t Mj theory that the king’s son Bohita is Agni may be strengthened by 
what Frof. Max Mitller has said about the deity Bohita i 
Athanra-reda being either Agni or the Sun (who is A^jdiin the sky), 
his B eiene e o/ Jfytholopy, pp. 656, 666. 
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that SunsJiseYtB,, who is bought as the victim in his steady is 
the Soma plants which^ according to the rituals^ must be 
bought ; that his so-called liberation means the Soma-juice 
freed from the pressed plant, just as the sacred Agni 
churned out from the two Arani woods is addressed in Bv. 
I. 81, 4 as liberated (muJ;yase) from them; and that his 
two brothers, whose names SuuBhpukJchB, and /SunolAhgfila 
are of the same import as his own, are invented simply 
for the sake of pathos, to show how the father would not 
part with his first son and the mother with the last, leaving 
him as the poor middle one cared for by neither and sold 
away for the sake of money. The localities mentioned in 
the Btg-veda as celebrated for the best Soma plants are 
^aryanAvat, Pastya (meaning the Homestead), Sushoma 
(of good Soma), Arjtka. Under Bv. IX. 113, 2, in which 
the Arjika land is mentioned, Mr. Griffith quotes SAyana 
as taking it to be the country of the Bijikas. These 
localities are often mentioned together in connection with 
the sacred Soma, vide Prof. Max Muller’s note in his Vedic 
Hymns, Part I., pp. 397 — 399. As the Soma symbolizes 
the celestial juice of joy, the celestial counterpart of all the 
Soma localities is the Moon Soma’s asterism, which is either 
the Orion’s head or the arrow in the middle of it. About 
iSaryanAvat, Prof. Max Muller says : 

''SaryaaAvat is derived from snrya, this from sara. iS^ara means 
reed, arrow ; sarya, made of reeds, sarya, an arrow, but also reeds 
tied together and nsed at the sacrifice for carrying Soma-oblations. 

. From it saryana, which, according to SAyana, means lands in Knru- 
kshetra (Bv. VIIT., 6, 39), and from which SaryariAvat is derived, as 
the name of a lake in that neighbourhood.” 

I have tried to show in VoL I. that the sacrificial ground 
which, according to both the Krishna and iSukla-Tajur- 
vedas, the Devas deposited with the Moon is Orion, and 
that when the BrAhmanas say that Kurukshetra (lit. the 
field of [ritualistic] acts) is the sacrificial ground of the 
Devas, the same Orion is meant, our Kurukshetra being 
the terrestrial counterpart of it. The object of carrying 
the Soma-oblations placed on reeds tied together may 
have been to indicate that the hallowed Soma of iSaryanftvat 
44 




MBULIIO.R&XA Am BIS ABClSfRT. 


itself is to be viewed as being present spiritnally in the 
Bona that is prepared and offered in tbe sscrifioes here* 
from whatever locality the Soma plant, whether real or 
any other plant nsed as its substitnte, may have been 
obtained. 

According to Dr. Macdonell^s dictionary, ArjJka is a 
figurative name of the vat in which the Soma jnice is kept. 
Here also the object of naming the vat as Arjika may have 
been to symbolize it as the hallowed Arjtka land itself con- 
taining the famons Arjtka Soma. 

The fitshi or seer of Rv. IX. 65 aboat Soma Pavam&na 
is said to have been either Bhrfgu, son of Varuna, or 
DhWgn’s descendant Jamadagni. Verses 22 — 25 of that 
hymn say : 

Those Soma-jnices that are expressed in Parivat, the distant 
place, those in Arr&vat, in the near place, those in Saryan&vat» 
those the active Arjikas, those in the midst of the Pastjas, 

or those among the FahA^ijanas, may those divine drops (devftsa^ 
indavak), as they are expressed and flow on, ponr forth upon ns rain 
from the sky and hero«8trength. The lovely (Soma) of tawny hues 
flows, landed by Jamadagni and urged forward over the ox-hide. 

The people of the Arjika country appear to be spoken 
of as the Arjikas, and Jamadagni occurs in this hymn as 
praising the Soma of the Arjikas and others. We do not 
know whether the Arjikas were a branch of the BhWgus, 
but if I am right in identifying iZiMka with Rtjika, there 
is the fact that in the epics Jamadagni of the Bhngns is an 
Arkika, the foremost one, as the Harivam^a makes him the 
first son of iZt^ka. If iSunaksepa is the sacred Soma, he 
seems to have been made an Arkika in order to indicate 
that he is the famons Arjika Soma of the BhWgus. 

The father who sells his own middle son to be burnt 
in the sacrifice shines better as a Bb&rgava than an 
Angirato, viewing Bhftrgava to be derived from bhrajj, to 
fry, roast, or bum, and it is very curious that Ambai^ha, 
the changed name of the King in whose sacrifioe 
fifauaksepa was intended to be offered up into the fire, means 
the ftfiBg pan* 
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King Ham^sodra represents the sacrificer*' in the 
metaphor of King Botna, the Mo<m.* By an independent 
fancy, the crescent Moon, seen immediately after snn>set 
in the beginning of the bright fortnight, or immediately 
before san>riBe at the end of the dark fortnight, seems to 
have been likened to the frying*pan Ambarisha placed on 
the burning flame of either the twilight or the dawn, and 
when this name of King Moon, thus manufactured, was 
floating in mythology, it was easy to select it as best 
suited for the King who wanted to bum Bunahsepa in the 
sacrifice.t 

The B&m4yana I. 34 (verses 7 — 11) says that yi«v&> 
mitra’s elder sister named Satyavatt was the chaste wife of 
BiMka, that she went to heaven bodily (sasarirA gatfl 
Bvargam), and that she descended from the HimAlayas in 
the form of the river Kausiki. The truth may be that 
Kansiki as the name of a certain river existed before, and 
that subsequently when the name of YisvAraitra became 
celebrated in the legends as a famous Kausika, descendant 
of the clan Kusikas, the river Kausiki was fancied to be 
his sister. 


Next to BiMktk comes his son Jamadagni. This name is 
taken to mean one who has or maintains a blazing fire, 
Jamat'Agni. Jamadagni may have been a name of the 
blazing Agni himself, and if he is metioned in the i2ig-veda 
as praising Soma, Varuna, Mitra, Sarasvati and other 
deities, and as being an exemplar worshipper like whom other 
worshippers wished to be (Bv. IX. 97, 51,) this need not 
be taken as disproving his original identity with Agni, for 
Agni is well known as the Hotr« priest calling the gods 
and worshipping them. 

* The Baorifidal King Soma, one of whoee emblems is the Moon, is called 
HarisibaDdra (tawny and gold-like in colour) in By. IZ. 66, 26. 

t Ambarisha is an old name. Btjrftsya, Ambarisba, SnrklhAs, Sahadera, 
Bhayamftna, are mentioned in By. 1. 100, 17, as belonging to VrisMgirii 
and the Bidiis or aeexa of hymn IX. 98 are put down as Ambartsha and 
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In S8j verses 15 and 16, tlie speaker of whioh 

is taken to be Btshi Vi^v^mitra, tke leader of theBharatas, 
it is said that Sasarpari, who is the daughter of the Sun^ 
and who is PakshyA (having wings ?) and imperishable and 
deathless, was given to him (Vi^vAmitra) by Jamadagni, by 
Palasti-Jamadagnis (the ancient Jamadagnis), and that she 
lowed with mighty voice dispelling aroati, poverty, spread- 
ing glory among the gods, and bestowing glory and new 
life (navyam AyuA) upon men. SAyana takes Sasarpari 
(swift-moving) to be the goddess VAfc, Speech. 

The concluding verse of the last hymn 62 of the VisvA- 
mitra-Mandala III. of the fitg-veda addresses Mitra and 
Vrruna thus : Lauded by Jainadagni’s song, sit in the 

place of holy Law. Drink Soma, ye who strengthen 
Law/^ SAya^ia, as quoted by Mr. Griffith, takes Jamadagni 
of this verse as an adjective of VisvAmitra himself in the 
sense of one who has maintained the blazing Agni. Jama* 
dagni may be the divine priest Agni himself made to 
address and praise the Deities on behalf of the clan VisvA- 
mitras. 

The iSukla Yajur-veda, quoted at p. 301 ante, speaks of 
Jamadagni as having a triple life, the same that exists 
among the gods. This shows that he ranks with the 
gods. 

The name of Jamadagni's wife is generally mentioned in 
the MahAbhArata and the PurAnas as KenukA. But her 
father is variously mentioned as Prasenajit (M. B. Aranya- 
parvan, 116, verse 2), as a king of the Vidarbha country 
(KAlikA-purAna, quoted in the VA^spatya under the 
word Parasu-BAma), and as Benn, a king of the IkshvAkus, 
vide Harivamsa 27 (verses 41 — 43) which mentions the 
daughter's name as not only BenukA but also KAmali. 
This name seems to be in substance identical with 
KAmAyAni mentioned in the Taitt.-EkAgnikAnda II. 8, 10, 
where, in the rites performed by the bachelor as SnAtaka 
at the completion of bis Vedic studies, and preliminary to 
his entering into the married state, he is made to adorn 
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himself with a Sraj^ garland of flowers^ repeating a Mantra 
to this effect : 

' That (garland) which Jamadagni brought for fifraddhd. Kimkjknt, 
this (as) it 1 wear together with Bhaga’s splendour.’ * 

In this Mantra K&m&y&ni may be viewed as an adjective 
of the goddess /Sraddh&^ ’ one who desired ^ (to wear the 
garland) . But the same goddess Smddh&j praised in £{g- 
vedaX. 151 as one who is to be realized by the yearning of 
the heart (hridayyaya Akdty&J, is called in the Anukramawi 
as /SraddhA Kd.m&yani^ the daughter of KAma^ Wish or 
Desire. It appears to me that Jamadagni^s PurAmo wife 
KAmali alias BenukA is identical with the Vedic goddess 
iSraddhA KAmAyAni of the SnAtaka^s garland Mantra^ and 
that RenukA or ^ she who has (or is scented with) pollens 
[of flowers] ^ is a name coined for her to indicate that she 
is the same spiritual Lady Faith whom Jamadagni adorned 
with the garland of flowers. Such being her nature^ her 
father's name Benu^ Pollen, requires no explanation, while 
his variant name Prasenajit may be taken to mean one who 
has conquered the senA or troop [of selflsh kamas, desires], 
or in other words, one who is Satyakama, having Satya, 
the True Self, for his desire, for it is only such a man that 
is fit to be the father of ^SraddbA KAmAyani. 

The MahAbharala, Anu^sanaparvan, adh. 95 and 96, has 
a curious story about how umbrella and shoes came into 
the world at the instance of Jamadagni and his wife : — 

In the olden time Jamadagni played with his bow (practising 
archery). He was discharging arrows one after another, employing 
BenukA to go and bring them back again and again. It was in the hot 
days of Jyes^AA-mAla (the month of Jyesh/Aa, June- July), and when 
the Sun was at the zenith, RenukA took shelter for a little while 
under a tree, as the Sun was very hot and the ground very much 
heated. This delayed her a little, and learning the reason from 
her, Jamadagni prepared himself to shoot the Sun, attacking him 
wherever he went. Then the Sun assuming the form of a Dvija 
(BrAhman) appeared before him and said : * The Sun by means of 
hiB rays draws the rasa, essence (of water in the shape of vapor), 
and showers it as rain, by means of which food is grown for the 


* YAm Aharaj JamadagniA SraddhAyai KAmAyAnyai, 
ImAm tAm apinabye ’ham Bbagena saha varAasA. 
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mbeiiMioe of ineii« and all acts depend upon food. Soi why do you 
want to horl down the Son P ’ Farther^ the Snn bowed to him and 
asked: *The San is always nioving» how would you shoot at a 
moving thing? ’ Jamadagni said ; * I know you, you are both mov- 
ing and fixed. 1 will shoot you when you stand half a nimesha, 
moment, at midday.’ But the Sun propitiated the great Eishi Jamad- 
agni and gave him an umbrella and a pair of shoes (uplmaha) as 
proteotion from heat above and below. Thenceforward these came 
to be used in the world. There is great merit in presenting them to* 
a BridiDEian, to a Sn&taka. 

As the Sndtaka who has completed his Vedic studies not 
only adorns himself with flower^ sandal^ and collyriumj but 
also wears an umbrella and a pair of shoes^ the aim of this 
story seems to be to show by allegorical language how 
J..madagnij who was suggested by the Sndtaka^s garland 
Mantra to have himself been a great Sn&taka^ completed 
his studies and acquired the paraphernalia of a Sn&taka 
from the Sun god himself. He pursues his Vedic studies 
with Berauk& wboj we saw^ is SrskdAhk, Faith or Devotion, 
a spiritual Lady whose company the bachelor student must 
needs have while shunning the company of real women. 
She assists in his shooting the arrows of his intellect at the 
subjects of his studies again and again ; the shooting means 
not killing but winning the aim ; and when at last she 
leads him to aim at the summer Sun, who by means of bis 
warmth and rain is the doer of universal good, his study 
is completed. The sun symbolizes the Udgitha or the 
sacred syllable Om, (£%and,-up. I. 5, 1}, which, according 
to several Upauishads, represents the Supreme Self. The 
knower shoots Him with his self as the arrow and becomes 
merged in Him~(MofuI,-up. II. 2, 4). When the summer 
Sun symbolizing the Self of universal good is aimed at and 
understood, the study of all the Vedas and the Ved&nta 
is completed. 


1 shall now proceed to state, and explain as far as 1 can, 
the stories about Jamadagni^s famous son Rftma. The 
stories a>boat him are scattered here and there in the Mab&« 
bhhrata and the Pwdmm. Bis name must be an old one, 
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M the Btshi or seer of the Apit hymn 110 of the tenth 
Man<2a1a of the i2»g-veda is pnt down as either Jamadagni 
or his son R&ma. There are several points of similarity 
between the stories abont Agni’s son Enmftra or Skanda 
and the stories abont Jamad-Agni’s son R4ma. The latter 
will be dealt with dividing them into two gronps, the one 
connected with B&ma and his parents previous to his battle 
against Arjana K&rtavirya, and the other connected with 
that battle. 


I. 

(1) The M. Bh. Aranyaparvan, Adh. 116, says to this 
effect : 

Jamada^ni devoted himself to Tapas and the study of the Vedas, 
and obtained them. He went to king Prasenajit, obtained his 
daughter Bennkk and married her. He performed Tapas with her. 
He had by her five sons, the last though not the least being B&ma. 
Once npon a time HennkA, steadfast in her ansterity (niyatavratA)^ 
went (to a river) to bathe, and saw there a king named JTftraratha, 
who was adorned with a garland of lotns flowers and was playing in 
the water with his wife. He was MflrtikAvataka, having Mflrti- 
k&vata as his place. Seeing that opulent personage, RennkA’s mind 
ebbed with spnliA, wish, towards him. But confused by this 
vyabhikAra or wrong-going, she bathed and returned home much 
agitated by fear. Knowing that she had sinned, Jamadagni called 
the first four of his sons, named BumanvAn, Snshena, Vasu, and 
VisvAvasn, and ordered them to kill her. As they did not like to 
kill their own mother, he cursed them to die and become beasts and 
birds. The last son BAma who had gone out returned, and on 
receiving the order, he at once out off his mother’s head with his 
Parasu, battle-axe. Pleased with this, Jamadagni told BAma to ask 
for a boon, and BAma said : * My mother should get up alive and not 
remember anything of my act ; my brothers also should be restored 
to their former states ; no sin should attach to me by my act, and I 
should bo unrivalled in valour in battle, and live long.’ Jamadagni 
granted all this. 

It is probable that the story about Benuk&^s assisting 
Jamadagni in bis shooting the arrows and this story about 
her spriiA or wish were conceived by different poets at 
different titnesj though the interval between them may not 
hmrt been very great. I have tried to show tl^t tbe , 
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arrow story must have been suggested by the Sn&taka’s 
garland Mantra. This story also seems to have been 
worked out from the same Mantra^ for the trait of Jamad- 
agni’s wife as Om&y&ni^ one who desired for the garland^ 
is brought out here in a changed form in her desire for the 
man of the lotns garland. Desire is of two kinds^ good 
and bad. If bad it must pertain to Avidyi^ the mother of 
sin. Man^s esoteric mother has two aspects^ one as Avidyft 
who is the mother of his Samsd.ric state^ the other as Vidyft 
in whom he is born spiritually as the Knower. The former 
he must kill, the latter he must obtain. Therefore, the 
woman who evinces a desire for a man ether than her own 
husband is Avidy&, and she is cut off by BAma. So much by 
taking the desire of the desiring woman KAmAyAni in the bad 
sense. This is one side of her picture, but if we ponder 
over the matter we are driven to question seriously whether 
the poet could have intended to convert really the holy 
La4y /SraddhA of the Mantra into A vidyA. It appears to me 
that the poet has deliberately concealed the bright picture 
of iSraddhA in what is outwardly ugly. As 5raddhA is 
Faith, she can never be faithless to her husband Jamadagni. 
She as his religious Faith fulfils her function only when, 
by her steadfast vrata or singleness of purpose, she succeeds 
in seeing — realizing — the Supreme Self and evincing 
intense kama, desire or love, towards Him. This is her 
desire in the good sense. This love for the Supreme Self 
is preached most ardently in the Bnh.-Ar.-upanishad by 
YAjnavalkya to his wife on the eve of his becoming an 
ascetic. For the sake of lore for the Self (and the word 
Self must be understood in the technical sense of One who 
himself has become the whole universe loving all creatures 
as himself), wife, husband, children, the whole world 
become dear — loveable — to the Knower, and not merely for 
the sake of love for themselves individually (II. 4, 1 — 6). 
He should be NisbkAma and AtmakAma, free from (selfish) 
desires, but full of desire or love for the Self (LV. 4, 6). 
The para-pmrosha or the other man of one picture is Para 
PunuAK the Great Self of the other picture—that Pumshe 
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whom the Jiv&tman should contemplate in his TJp&sanft 
as am Thou and Thon art 1/ without any division 
between Him and himself {vide Brahma-sfltras lY. 

8; and 4^ 4). Therefore^ there is no vyabhiMra or 
unohastity in Retiuk&’s evincing desire for One who is 
her husband^s Self or Life as well as the all-loving 
Self of the whole universe. That One who has become 
the whole universe loving all creatures as himself is 
ethically and spiritaally opulent^ beautiful^ well-adorned 
with garland^ and happy beyond measure. His place Mi&rti- 
k&vata seems to signify all the forms^ bodies^ creatures^ in 
one and all of whom He resides as the Antary&min, the 
Unseen in the seen^ the Formless in all forms, the Eternal 
Life of the universe. The wife with whom He is happy 
can only be the goddess representing VidyA, Know- 
ledge, the Father himself as the Mother. If thus Loving 
Faith in the Supreme Self is the mother of R&ma she most 
be an immortal goddess not affected by death, and this is 
proved by the cut-off woman rising again. 

We have seen in the Essay on Kum&ra that the Knttika 
stars (Pleiades), personified as the wives of the Seven iZishis, 
are suspected of adultery with the god Agni and are 
divorced by their husbands, and that at last they are 
proved innocent, and made his own mothers by Knmara, 
who therefore is called K&rttikeya, son of the EWttik&s. 
We have also seen that phenomenally the Sun represents 
Eum&ra. As Jamadagni is counted as one of the Seven 
iZ«shis (BWh.-^r.-up. II. 2, 4), that story and this are similar 
in so far as the taint of adultery of the Rishi-wives of that 
story arising in its own peculiar manner is made to attach 
to one of them in this story also though in another manner. 
As our RiLma, son of Jamad-Agni, is the prototype of 
KumHira, son of Agni, it is likely that phenomenally 
his mother Renuk& is the Knttik& asterism, and that, 
like Knm&ra, he is the Sun. The Moon Soma^s aster- 
ism Orion represents Sacrifice Vishnu or Pr&j&pati with 
the star Rohini as his wife. If Renukd. is the Enttik& 
asterism, the phenominal aspect of the story may be this* 
45 
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Bising acronycally she sees the fulUmoon-blended Orion 
of aatumnal glory as though he is the other man of one 
picture^ but the starry emblem of the Great Parasha of 
the other picture. And then ooming back and setting 
heliacally^ she (whose etymon as Knttik& is connected 
with cutting) is cut off and killed as it were by the light of 
the Sun Rllma^ while in fact, being an imperishable Nak- 
shatra or star, she does not die but rises heliacally. The 
Sun^s cutting her means his obtaining her as the mother of 
his vernal and summer glory. 

(2) In his Meghaduta I. 57, E^&lid&sa speaks of Parasu* 
B&ma as having bored the hole, called ' The Way of the 
Flamingoes,^ through the KrauiiA;a mountain as if it is the 
way of his fame (in archeryj. Regarding this the com- 
mentator MallinlLtha says to this effect : 

We hear of a (Para?iic) story that in the olden time Bhngunandana 
(BAma) studied Dhanur- G panishad, archery, under DhArja/i (the 
god Siye ) ; that from a wish to rival (the Son God) Skanda he made 
a rent through the peak of Kraun&a by discharging a very sharp- 
pointed arrow as easily as if the peak was a clod of eartli ; and that 
from that rent his fame (as an archer) flowed like milk and became an 
ocean of milk submerging the whole world ; and the tradition (Agama) 
is that flamingoes going to (the lake) MAnasa go through that hole 
in the Kraunica mountain. 

Thus in this respect BAma is the exact copy of EumAra 
who, according to a story in the MahAbhArata, makes a rent 
in Erauh/;aas a passage for flamingoes and eagles to Mount 
Meru. I have tried to explain the esoteric meaning of this 
at pp. 43—46 ante. The only difference is that the desti- 
nation there is the golden mountain Meru, signifying 
Heaven, while here it is the MAuasa or mental lake, signify- 
ing evidently the spiritual world, calling it lake to suit 
better the idea of the Euowers as Hamsas. 

(8) M. Bh. Kamaparvan, adh. 35 (verses 130 — 159) says 
to this effect : 

BAms born in the line of the BbArgsvas as the son of Jamadagni 
went to the god MahAdeva (^iva) and served him devoatly (aa his 
disciple) in order to obtain divine arrows from him. As he was 
serving him, the Devas bad to wage war against the Asaras, and 
beiiig aaable to oope with them, they solicited KahAdeva’s help. 
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But instead of going himself Mah&dera sent B4ma removing his 
doubts as to his ability by telling him : * Go thou as ordered by me» 
and thon wilt conquer the enemies.’ Accordingly B&ma went, con- 
quered the Asnras, and returned dotted with wounds, which were 
healed by the touch of Mahddeva’s hand.* He then obtained the 
divine astras, arrows or missiles, and took leave of him. 

In this story also^ BAma resembles KumAra who as the 
SenAnya of the Devas conquers the Asuras, the powers of 
darkness or evil. Ramans obtaining the missiles and also 
the battle axe by satisfying MahAdeva (with his tapas) on 
Mount Oandhamadana is alluded to in M. Bh. Santiparvan 
adh. 49^ verses 33 — 35. 

ir. 

The story of RAma^s killing king Arjuna and all the 
Kshatriyas is found in M. Bh. Aranyaparvan, adh. 115 — 
117, a part of which relates to RAma^s obtaining from his 
father the resurrection of his cut-off mother and unrivalled 
heroism in battle, as already explained. The other part says 
to this effect : 

(1) By the favour of Biahi Dattatreya, Arjuna king of the 
Haihayas obtained 1,000 shoulders, a golden Yimana, lordship over 
all beings on Earth, and a chariot having unrestricted motion (any- 
where at his will). Becoming thus valorous by the boon and the 
chariot, he killed and molested the Devas, Yakshas, Eishis, and all 
the creatures. The Devas complained to Vishnu saying that Arjuna 
with his celestial (divya) Yimana had beaten Indra when the latter 
was sporting with his wife SaM, and that therefore he (Vishnu) 
should conquer Arjuna. Promising Indra to bring about the death 
of Arjuna, Vishnu went to his own hermitage Badari. Then, as the 
result of an exchange of consecrated Earns, meals, between VisvA- 
mitra’s mother and sister (the wife of EiAika the grandfather of 
BAma),t BAma was bom with the quality of a Kshatriya, warrior, 
though the son of a BrAhman. Once upon a time when Jamadagni’s 
sons had gone out, KArtavirya (Arjuna), the king of AnApa, went to 
his hermitage, and was shown all hospitality by his wife (BenukA). 
Bat intoxicated by the pride of a warrior, he did not like it, but 
forcibly carried away the Vatsa, calf, of Jamadagni’s cow Homadhenu 
(the cow whose milk and butter were used as oblations by him). 

* In the Veda Budra is noted for his jalAsha-bheshaja, medical cures. 

t The story about the exchange is stated in detail in the original. It is 
repeated again in IL Bh. ^Antiparvan, adh. 49. It will be stated and 
explained in the last part of this Bisay. 
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On returning home B4ma heard this, and seeing the poor oow 
crying for the loss of her calf, he got angry, went to K&rtavlrya, 
fonght with him and killed him, cutting off his one thousand 
shoulders. Then the sons and kinsmen of Arjuna (Kd^rtavirya that 
was killed) went to the hermitage when Bftma was absent and killed 
Jamadagni who was too old to fight with them. When Rima returned 
home bringing fuel (for the sacred fire), he saw his dead father, 
cried very much in grief, and performed the cremation and funeral 
ceremonies. He made a determination to kill the whole of Kshatram 
(the Kshatriya class). Alone he killed E&rtavirja’s sons and other 
Eshatriyas who were their allies, attacking them thrice seven times, 
and made the Earth Ni^-Kshatriy&, bereft of the Kshatriya class. He 
made five hradas, lakes, of their blood at the place called Samanta- 
pankaka (in Kurukshetra), and offered the blood from them as the 
Tarpana or satisfaction (water-oblation) to the (departed) Bhrtgns, 
seeing directly (the spiritual form of) Arkika ({.e., his own father 
Jamadagni, the son of Eikika), who told him (to perform a sacrifice). 
Accordingly B&ma performed a great sacrifice, rendered satisfaction 
thereby to Devendra (Indra, the lord of theDevas), and made a gift 
of the Earth to the priests, giving a golden altar to Kasyapa, who 
allowed certain Brahmans to divide it into pieces (khan(faso vyabha* 
jan) (among themselves), and who by that act came to be known as 
Khkndav&yanas. Having thus given the Earth to Kaayapa, Bkma 
resides on Mount Mahendra. 

(2) This story is briefly stated in M. Bh. Adiparvau^ adh. 
104, verses 1 — 5, where, however, it is said that Jamadagni’s 
death preceded that of Arjuna. It is to this effect : 

In revenge of his father having been killed, Bkma Jkmadagnya 
killed Arjuna, king of the Haihayas, with his parasu, battle-axe* 
cutting off his 1,()(K) shoulders. Again be took up bow and arrows 
and burnt (destroyed) the Kshatram (class) over and over and 
conquered the Earth. In this manner the great Bhkrgava (B&ma) 
made the Earth Nik-Kshatriyk, bereft of the Kshatriyas, thrice 
seven times. The Kshatriyas having thus been destroyed, BiAh* 
mans well versed in the Vedas procreated children (on Kshatriya 
women).* 

(3) In the B&mftyana I. 75 Parasu-R&ma himself briefly 
tells his story to B&ma (D&sarathi) to this effect : 

When my (old) father of great austerity had renounced bis wea- 
pons, Arjuna caused his death (vidadhe roHtyum), guided by 

* The birth of new Kshatriyas from BrAhmans on RAma’s making the 
Earth Nih-KahatriyA is referred to in another plioe, vis. M. Bh. Adiparvao) 

adh. 64^ verses 
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pr&kntA buddhi, low wisdom. Hearing this unprecedented, cruel 
killing, 1 got angry, annihilated the Kshatram (class) again and 
again as it was born, obtained the whole Earth, and gave her as 
dakshind^ largess, to K&syapa at the end of a sacrifice (performed by 
me). Having given away the Earth, 1 reside on (Mount) Mahendra. 

(4) The M. Bh. Anusd.naparvan, adh. 152^ says to this 
effect : 

Arjnna of the Haihayas was emperor of the whole Earth including 
the ocean and all the islands, with his capital at Mahishmati. By 
the favour of JSishi Datt^treya (i.e., Datta of the Grotra of Atri), he 
obtained his empire and 1,000 shoulders visible only on the battle- 
field. He was very charitable and reigned justly, worshipping Agni 
always. Among the boons obtained by him from Dattatreya was 
this, namely that if he should go wrong the good people should 
correct or punish him. Then, elated by the boons, he ascends his 
chariot of the splendour of fire and sun, and says that there is no one 
equal to him, and that as the Brahmans depend upon the Kshatriyas 
(kings) for their livelihood, he should change the state of the world 
from Brahmottaram to Kshatrottaram, i.6., instead of the Brahman 
class being the highest in the social scale, the Kshatriya class should 
be the highest. Hearing this Yayu (the god of wind) the messenger 
of the gods tells Arjuna that be should not think so, but respect the 
BiAbman class as higher than his. Yayu then gives the instances 
of several Br&hmans in adh. 153 — 157 to show how great they were. 
Arjuna, enlightened by Y&yu’s lecture, says that he would always be 
a BiAhmaaya devoting his life for the good of the BiAhmans, 
respecting and worshipping them, since his empire, wealth, valour, 
fame, and practice of Dharma or righteousness were due to the 
favour of the Br4hman Bishi Dattatreya. Yayu says : ‘ Following 
the duties of a Kshatriya, protect the Brahmans and (conquer) your 
indriyas, senses. There is in store for you a terrible danger from 
the Bhngus ; it will happen in the future. 

(5) In M. Bh. iSd^ntiparvaii, adh. 48, the five lakes of 
blood made by B&ma, by waging war thrice seven times and 
making the Earth NiA-Kshatriya, are called B&ma-hradas, 
and in the next adh. 49 we find a version of the story of 
R4ma and Arjuna which in certain respects differs from 
those given above. Briefly stated it is to this effect 

By an exchange of the consecrated Karas [a story which will be 
stated further on], Rd.ma is born with the qualities of a warrior. 
By the favour of Datt&treya, Arjuna of the Haihayas gets 1,000 
shoulders and becomes emperor (of the whole Barth). In a horse 
sacrifice he makes a gift of the whole Earth with its seven oonthieiitli 
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<dvlpa8) to the god Agai, who barns them up, inolading VMkfa* 
tik’s forest, and is carsed by the latter to have his shoulders lopped 
off by B&ma. The pious and righteous Arjuns, heroic, charitable, 
and a refuge (to the oppressed) does not mind the curse. But the 
act of his bad sons makes room for the curse to take effect, for, with- 
out the knowledge'of their father, they bring away the Vatsa, calf, 
of Jamadagui’s cow. B4ma then attacks Arjuna, lops off his 1,000 
shoulders (and thereby kills him), and brings back the calf. Then 
Arjuna’s sons kill Jaraadagni, and in revenge Bama vows to make 
the Earth Nih-KshatriyA and kills Arjuna’s sons and grandsons and 
thousands of the Haihayas, so much so that the Earth becomes miry 
with their blood. Some years afterwards a grandson of V’tsvftmitra, 
named Par&vasu, taunts R&ma by saying that the Kshatriya kings 
Pratardana and others have assembled together in a sacrifice, and that 
when so many jETshatriyos are alive his vow has become false. Bftma 
then attacks the Kshatriyas again and kills them, not sparing even 
their children and embryos. He does like this thrice seven times, 
and making the Earth Ni^EsbatriyA gives her away to Kasyapa as 
a donation in a horse sacrifice. Easyapa, in order to save any rem- 
nant of the Eshatrya class that may have been left, tells Bftma not 
to reside in his realm (since it became his by the gift), and the sea 
(by receding) creates for BUma a new country in the south called 
Hdrphraka. Then for want of the ruling class anarchy stalks over 
the Earth, and the Vaisya and Sfidra classes defile the women of 
Brkhmans. Oppressed by anarchy, the Earth begins to sink into 
(the water of) Bas&tala, but Easyapa holds her up by his firu thigh, 
and by this act of his she comes to be known as UrvL* Then the 
remnants of the Eshatriyas who bad taken shelter among theJBtkshas 
(bears), monkeys, Ac., in the jangles, or were in the disguises of 
different kinds of artisans, and who belonged to the families of the 
Haihayas, Pauravas, fifaudlisas, ^aibyas, Pratardanas, Maruttas, are 
found out and installed as kings. 

(6) The Harivamsa, adh. 83 (verses 8 — 49) speaks very 
kigbly of Arjuna E&rtavirya. Its substance is this ; 

Arjuna conquered the whole Earth, and became emperor. Per- 
forming Tapes for a myriad of years he obtained several boons from 
Datta, son of Atri. At the time of battle, 1,090 shoulders would 
spring up in his body by his power as aTogin. In the seven dvtpas» 

* As among other names the Earth is called KAsyapt and Urvl, this 
idea of Sa^apa’s Urvt, the wide Earth, becoming Urvt by being upheld by 
bk dm, tl^b, k simply a myth oonoooted by playing with the words 
urvl and dm. Thk myth k of the same kind as those by which Urvast k 
made to be born from MArdyana’s dm, and Anrva from the dmof hk 
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oontinentB, of the Earth he performed 700 laorificee having golden 
Ydpa poeti, and diatrlbated largesses most liberally, so that the 
songster N&rada sang a verse to this eCtect: *No other kings would 
ever equal E&rtavirya in sacrifice, charity, austerity, valour, and 
sacred knowledge.* * He reigned as emperor for 85,000 years in 
M&hishmati. The contrary current of the tide (pratisrotas) generated 
when he bathed in the sea beating the water with his 1,000 shoulders 
would rush into the river Narmad4 with wave after wave, and the 
commotion caused by his bathing in the sea was like that caused by 
Mount Mandara in the churning of the milky ocean for the nectar. 
He imprisoned Edvana, the lord of LaAkd, but released him at the 
intercession of Eishi Pulastya, the progenitor of the E&kshasas. To 
satisfy the hunger of Agni he gave all the continents to him, who 
biased everywhere with his flame and ate many forests, including 
Vasishf^*8 forest. Yasishf^a therefore cursed Arjuna to be killed 
by E&ma Jllmadagnya. In fact, Arjuna himself had obtained the 
boon of being killed by him. He had 100 sons, of whom (in the 
fight with E&ma) only five survived to continue the line. 

(7) The Viahnu-purAwa IV. adh. 11, gives Arjuna's 
story briefly in prose which generally agrees with the 
HarivaTn^a, including BAvana's imprisonment, and it even 
quotes the same verse in praise of Arjuna.f It increases 
the number of Arjuna^s sacrifices into 10,000. It says that 
both DattAtreya and Parasu-BAma were amsas, incarna- 
tions, of Vishnu, and concludes by saying that at the end 
of 85,000 years Arjuna was upa-samhritaTi, pnt an end to, 
by BAma. It then continues with Arjuna^s descendants 
till it goes to the YAdavas of Krishna’s story. 

(8) The BhAgavata-purana IX. adh. 15 and 16, follows 
the Harivamsa and Vishnu-purAna in extolling Arjuna, and 
mentions the story of RAma differing from the MahlbhArata 
in certain respects. It puts the killing and resurrection 
of BenukA between the killing of Arjnnu by BAma and the 
killing of Jarnadagni by Arjuna’s sons and others. It 
Bays that Arjuna took away both the calf and the cow, and 
that the number of the bloody lakes made by RAma was nine 
(instead of five as in M. Bh.). Further on in IX. adh. 28, 

* Na nfluam K&rtavtryasya gatim y&syaati p&rthiv&Ti 
Tajfiair dAoaii tapobhir vikramena sratena vA 

t The only difference is that instead of ‘ vikramena smtena vA ’ it reads 
• prasrayena irntona ha.* 
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verses 23 — 26^ it extols Arjana again^ quoting the same 
verse about his fame^ amplifying his qualities in the second 
half of it.* 

(9) The YaKiaspatya under the word K&rtaviryadipaj 
meaning the act of making a donation of lamps^ having 
Arjuna K&rtavirya as the object of worship by means of 
that act^ quotes largely from the work called Vidh&nap&ri- 
j&ta, and a long verse at the end in which it is stated that 
Arjana was an incarnation of Vishviu^sAakra weapon. 

(10) A commentary on Amara with Telagn meanings 
printed in Madras in 1861 says that the river Bllhad& id so 
called because she gave shoulders to Rishi Likhita when 
? e bathed in her^ and also because she was brought down 
to the Earth by Kd>rtavirya Arjuna who was Bahuda^ ' one 
who gave bahu mach^ in donation ’ (' Bahudena Kartavir- 
y&rjunena avatarit&=Bflhudd. ’). The story of Likhita 
comes in M. Bh. iS&ntiparvan^ adh. 23^ which I have 
tried to explain in Vol. I., pp. 533 — 536. There must be 
some Purd^ic story in support of the idea of Arjuna^s 
bringing down the river^ which in his case seems to be an 
allegory upon the flow of his liberal donations like the 
milky ocean of his adversary's fame as an archer. 

Such is the varied nature of the stories about our R&ma 
and Arjana. As I have abridged them, the originals them- 
selves and Vol. I of Dr. Mnir’s Texts may be consnlted. 1 
shall now proceed to explain them. 

Arjuna means the White and as such it is a name that can 
be applied to either the Sun or Moon. Our king Arjuna 
appears to be a personification of the Moon who, of all the 
kingly gods, is so much famed in the Sanskrit literature as 
King that the very word B&j& has come to mean him.t 
The Moon is identical with the sacred Soma beverage. In 
the Bftjasfiya sacrifice symbolical of Great Emperorship of 

* Na ntbiam EArtavirjasya Katim yAsyanti p&rthivA/i 

TajoadAnatapoyogai/i ^rotaviryajayAdibhi A 
t Vide the words (1) B&ja-yakshman, oonsnniption, named after 
Moon who wanes in the dark-fortnight| and (2) BAja-sekhara, a name of 
the god diva wearing king Hoon in the matted hair, of bis head. 
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anamitra, free from enemies^ the Br&hmans address the 
king as being virtually Soma, the King of Br&hmans Some 
^sm&kam Br&hman&n&m — Taitt.-Sam. I. 8, 10,2)* 

There never was a human ‘king who ruled over all the con- 
tinents ahd islands of the Earth* This description is appli- 
cable fully in the poetical sense to King Moon who reigns 
over the jwhole Earth by the majesty of his light, but it is 
simply a jpanegyric in the case of a king of any continent 
ruling o^er his people and petty chiefs, having put down 
all anamitra or mutual enmity among them. But in the 
ethical sense it applies fully to any king who, in addition 
to his governing qualities, has put down his selfish desires 
and mastered his senses, for without this self -conquest no 
one can be a beloved, successful monarch. Therefore, our 
ideal king Moon Arjuna conquers the Devas and jBtshis, 
who, we have seen in several stories, mean the senses. 

Like the BAjasuya the Aavamedha sacrifice also is 
symbolical of emperorship, and indeed both seem to go 
in combination, as in the case of the R&jasflya of the 
F&ndavas we hear of their having let loose the A^amedha 
horse. We have seen from the Aitareya BrAhmawa how by 
performing the A^vamedha sacrifice the god Visvakarman 
was inaugurated with the Aindra-Mab&bhisheka ceremony 
as the ruler of the whole Earth up to her ends (p. 319 ante), 
and how the iSatapatba calls Yi^vakarman^s sacrifice the 
Sarvamedha or all-offering sacrifice by performing which 
he overpassed all beings and became all this (pp. 801 
— 804). According to JWg-veda X. 81, I, Visvakarman 
offered up the whole universe as the oblation (vwva bhuva- 
nftni juhvat), and so, when it is said that our Arjuna made 
over the whole Earth to the Deity Agni of his sacrifice, it 
must, I think, refer to the all-offering sacrifice. The 
offering should be taken not in the literal sense of burning 
and destroying everything in the fire, but in the sense of 
spiritual offering of all things unto the Supreme Light : 
nothing is mine ; the whole universe belongs to Him. I 
should not keep anything as mine for selfish purposes, but 
as the Deity worshipped is the unselfish Sdf of univeraal 
46 
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loTe, eyerythiDg shoald be offered np or renoanced for tbe 
serrioe of that Self (vide tbe first verse of the Is&v&sya- 
Upanishad). 

When the whole Earth is offered np to Agni, all the 
forests are included. But why should Yasisbtha’s forests 
be singled out for special mention ? I think that while one 
poet, pondering over the secret of Arjnna’s sacrifice, indi> 
cated tbe whole Earth, meaning thereby the whole universe, 
as offered to Agni, another poet indicated the same universe 
by Vasisht Aa’s forest, and that the two ideas began to flow 
side by side in the legends. Of all the Eishis Yasishtha 
was celebrated as the BrahmiL priest, so mnch so that there 
arose the Yedic saying (Taitt-Sam. III. 5, 2, 1), ‘Tasm&d 
/fisiahtho Brahm& k&rya^,’ ' therefore, a man of YasishtAa’s 
Gotra should be engaged as the Brahm& priest ’ ; and 
it must be remembered that Brahman (neuter) means both 
the Brahmi. priest and the Supreme Self. Yerse 4 of the 
h}rmn X. 81 about Yisvakarman asks. What is the Yana, 
wood, and what the Yriksha, tree, from which earth and 
heaven (the whole universe) were fashioned ont ? The reply 
implied is that Yisvakarman himself is that wood and that 
tree. The Taitt.-Brahmana II. 8, 9, 6 quotes that verse 
and answers it by saying : Brahman (neuter) is the wood. 
Brahman the tree, from which earth and heaven were 
fashioned ont (Brahma vanam Brahma sa vriksha &Ba, &c.). 
Yiewing the universe as Brabma>vansm, BrahL>ian’s wood 
or forest, in the sense of its being the wood with Brahman 
db its Spiritual Fire of Knowledge, and taking the Brahmft 
priest Yasishtha, the Brightest, as signifying Brahman, 
Vasishtha’s wood or forest would mean the whole universe, 
and Arjnna offers it np to his Deity Agni. 

Etshi Atri is famed in tbe Pnrftnic literature for two 
sons, Datta aod Dnrv&sas (ilUclad ?). The latter is na id to 
have been an incarnation of the god Eamkara (Eiva), and 
seems to represent asceticism, while Datta, literally 
meaning Gift or Donation, seems to represent the Donation 
of largesses in sacrifices. So, our Arjnna, the ideal saori* 
flow, becomes great by the favour of his sacrificial Donation. 
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Daring the B&jashya sacrifice the king, though a 
Kshatriya, is regarded and hononred as a Brhhman (Ait.-Br. 
Yll. 23). In it, while he addresses as Brahm& each of his 
priests, viz., the (1) Adhvaryn, (2) the Brahmft, (3) the 
Hotri, and (4) the Udglltri, they one after another say to 
him that he himself is Brahmh thns : (1) 0 King, thon art 
Brahm&, thou art Savitri (the god) of Satyasava, true com- 
mand ; (2) 0 King, thon art Brahmfi, thou art Indra (the 
god) of Satyanjas, true strength ; (3) 0 King, thon art 
Brahm&, thon art Mitra (the god) of Snseva, excellent 
happiness ; (4) 0 King, thon art Brahm&, thon art Vamna 
(the god) of Satyadharman, true Law (Taitt.-Sam. I. 8, 
16). The Bnhadl,ranyaka-npaniBhad 1. 4, 11 — 14 says to 
the effect that in the beginning the Supreme Self was 
Brahman (evidently in the capacity of the Priest of 
Knowledge), that, feeling not strong enongh by being 
only Brahman, He created («.e. sent forth) the Kshatram, 
the Vaisya, and the Sfidra classes, and also the most excel- 
lent Law (dharma) as the very Kshatra (power) of the 
Kshatriya; and it speaks of the Kshatriya’s eminence 
thns: 

" It [the Snprome Self as the Brahman] created still farther the 
most excellent Kshatra (power), viz., those Eshatras (powers) among 
the Devas,— Indra, Varnna, Soma, Bndra, Farjanya, Yarns, Mrttya 
t«&na. Therefore there is nothing beyond the Kshatra, and there- 
fore at the Bftjasdya sacrifice the Br^mana sits down below the 
Kshatriya. He confers that glory on the Kshatra alone. Bat 
Brahman is (nevertheless) the birth-place of the Kshatra. There- 
fore though a king is exalted, he sits down at the end (of the sacri- 
fice) below the Brahman, as his birth-place. He who injores him, 
injares his own birth-place. He becomes worse, beoanse he has 
injnred one better than himself.”— (Max Muller’s Upanishads, Fart II. 
p. 89). 

It is evidently as a mirror of this eminence of the 
Kshatriya with the Brfihman’s sitting down below him in 
the B&jasftya that onr Arjnna, the metamorphosis of 
Soma himself who is the divine King of Br&hmans, is 
fabled, to have wished to make the Kshatriya class snperior 
to the Brflhman, while his saying at the end of his dialogne 
with Vhyn that he would always respect and serve the 
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Brfthman minora the Eshatriya’s position bdow the 
Br&hman at the end of the sacrifice. 

Aijona’s thonsand shoulders may be the moonbeams. In 
the case of the Moon’s plant the Soma, what the Btg-veda 
oalls the amsos, drops, of Soma appear to be represented 
as his amsas, shonlders, signifying the sacred drink’s 
power. Aijnna’s causing commotion in the sea and making 
the tide run against the current of the river is a description 
which very well snits the Moon. 

Aijuna’s conquering B&vana seems to be a much later 
addition to his legends. The earlier legends made him an 
Emperor of the whole Earth including all the islands ; but 
when the Bfimfiyana brought forth into the Pnrfinio litera- 
ture a powerful Bfikshasa king of the island of Lankfi, 
having ten heads and twenty shonlders, it seems to have 
been felt that Arjnna's Emperorship over the whole Earth 
wonld not be complete if it was not said that the islander 
of twenty shonlders was of course easily conquered by the 
man of one thonsand shoulders. 

Is it not a wonder that such a good king as Arjuna 
should be killed along with the whole of his class by ^ma 
Bh&rgava of the battle-axe, and all this for the sake of a 
calf which Arjuna takes away forcibly from Bfima’s father ? 
In order to explain this it is necessary to take notice of the 
Vedic R&ma M&rgaveya mentioned in the Aitareya-Br&h- 
mana VII. 27 — SO in connection with the substitute of the 
Soma which the Eshatriya is competent to drink in his 
Bfijasfiya sacrifice. The story of ^ma M&rgaveya is to 
this effect:— 

Song Yuvantarai son of Sashadman, commenced a Yi-Sj&psrna 
saorifioe (m., a saorifice without his Brfthman prieets of the fomily 
called Byftpanws), having resolved to interdict them from it. 
Knowing this, tiie Byftparnas went to that saorifioe (of their own 
accord) and seated thamsdves in the Antar-Yedi (the place occupied 
by the priests and saorifioers only). Seeing them, he (Yisvantara) 
said (to his men) t * The Syftparnas are the doers of evil deeds and 
the debuners of the pure. They have got into my Antar-Yedi. Do 
ye tarn them out’ Accordingly th^ were made to get out, but 
whan th^ Were being turned ont^ thqr bawled out (rnravhe)i 
‘Those (Mbmaiio catted) Aritamr^ (of the Ssqaq^aolaa) wbw 
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oonquerad the Soma-drink for the Ela^japas from the (BrAhmans 
called) Bh&taTtras in (King) Janamejaya P&rikshita’B Yi-Kaayapa 
Baorifioe a sacrifice in which he had engaged the Bbfitaylras as 
the priests to the exclnsion of his own priests the Kasyapaslt with 
those (AsitamWgas) they (the Kasyapas) were indeed heroic (vlra- 
vanta^). Who is he among ns the hero (virafe) that can conquer this 
Soma-drink (for ns) P ’ BAma M&rgaveya said : * Here I am the hero.’ 
Eftma MArgaveya was an anfi^na or well-read student belonging to 
the i^yApamas, and when they were getting ont, he said (to the 
king) ; ‘ Will (thy men), 0 BAjan, turn out from the Vedi even one 
who is itthamvid, the knower of what to do P* (The king answer^) ; 

* Whoever thou art, O Brahmabandhu,* how dost thou know P ' The 
substance of BAma’s reply is this : * The gods excluded India from 
the Soma-drink because he killed Tvashfrt’s son YisvarApa and 
YWtra, caused Yatis to be eaten by wolves, killed the Arurmaghas, 
and rebuked Brihaspati (the priest of the gods). When Indra (the 
head of the Kshatriyas) was thus excluded, all the Kshatram class 
became excluded from the Soma-drink, and although India got over 
the exclusion by forcibly taking or stealing (A-mushya) the Soma from 
Tvashfri, the ^hatram class still remains excluded. He who knows 
the (sacred) bhaksba, food, with which he can (spiritually) enrich the 
excluded Kshatram class, how even he is being turned out from the 
Vedi!* The king asks: ‘Dost thou know, 0 BrAhmatm, that 
food P * ‘ Yes, I know.* ‘ Tell it, O BrAhmaTia, to us.* Then comes 
a long speech by BAma from which the king learns that the Ksha- 
triya*s Soma consists in the juice squeezed out from “ the airy 
descending roots of the Nyagrodha tree, together with the fruits of 
the Udnmbara, Asvattha, and Flaksba trees.’* 

The idea of the Ait.-BrAhinana that Indra was ex- 
eluded from the Soma-drink because he killed Visvarfipa 
must be compared with the idea expressed in the Taitt,- 
SamhitA and Satap.-Br&hmana that by killing him he 
incurred the sin of BrahmahatyA, but got rid of it some- 
how (pp. 167—169 ante). This seems to be a myth 
that arose subsequent to the Big-veda, in which, far from 
attaching any blame to him for his lulling Visvardpa 
and Vntra, he is praised and offered the sacred drink for 
his having done that very act. Likewise Indra's ki lling 

• Brahmabandhu, literally the kinsman of BrAhmans, is a vile epithet 
siirBifyiag one who^ as SAyana explains, is BrAhmanAdhama, the mealiest of 
BrAhmans. It may beopmpawd to the ifdthet BrAhmaiiilirava^ a 
, nominal BrAhmao* 
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the Yetis, asoetios, and the Anirmaghas,* and his rebuk- 
ing Brihaspati must be myths having some esoteric mean- 
ings. Indra is the most heroic god of the Btg-veda, bnt the 
systematic division of the gods into the fonr classes — Agni 
and Brihaspati as Br&hmans, Indra, Varnaa, Soma, Bndra, 
Yama, Paijanya as Kshatriyas, the Maruts and others aa 
Yaisyas, and Pdshan as Sddrat — belongs to the Br&hmana 
period. The fact is that Indra was never excluded from the 
Soma, and the idea that he had been excluded on account 
of his Kshatra or warrior’s act of killing Vritra and others, 
but that somehow he established his right to the Soma, is 
similar to another idea of the Br&hmafia period that the 
Asvins also had been excluded from the Soma because they 
belonged to the physician class, bnt that they got it by 
joining the cut ofi head of Sacrifice (p. 329 ante). The 
practice of the Kshatriya’s not drinking the juice of the 
Soma plants bnt a substitute for it, must have originated 
centuries before the time of the Ait.«Brfihmana. As Soma 
is lUjft, Sing, it may have been thought that the Eshatriya 
belonging as he does to the Bfijanya or kingly class should 
not be selfish by drinking the King himself, but become 
entirely the joy of the Br&hmans, delighting himself in the 
substitute which, prepared from the products of the fonr 
majestic trees, symbolizes the king’s majesty and the 
firmness and spread of his sway better than the juice of the 
plant. As those fonr trees are also the trees from the wood 
of which the idhma or fuel for Agni is obtained (Taitt.-Sam. 
III. 4, 8, 4), and as the god Agni is classed as aBr&hman, 
thqr may have been looked upon as Brahma-trees con- 
ferring, by means of the juice prepared from their products, 
Brfthmanship upon the Eshatriya in the B&jasfiya sacrifice. 
Whatever were the reasons, the fact that the Eshatriya did 
not drink the Soma-juice bnt a substitute seems to have 
given rise to the myth that he was excluded from the Soma 

* In tile Knuhlteld'np., tbeie are called Amnmakhae, oonetmed by 
fibmkacAiiqra ae A>mt-mnklias, tiioae who had no Vedio lonnd in (heir 
montiia, tA, who had negleoted tiie Tedio itndy. 

t Vide Att.-Br. L 9, and I. d, ll—U. . 
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and had to extract the knowledge of the snbstitnte from the 
Br&hman who kept the Soma for himself. Soma, from sn, 
means (the jnioe) ‘ extracted or pressed ont,’ which means 
a violent act npon him {him, because the gender of the 
name is masculine), and for aught we know it may be 
from this nature of the Soma to be violently pressed out 
that the Kshatriya’s Soma is stated to have been forced 
oat from the Sy&pamas by doing violence to them, both 
in word and deed, the former by the abuse heaped upon 
them, the latter by their expulsion from the Antarvedi. 
Outwardly, the story makes a very ludicrous caricature 
of the Br&hmans.* They keep the secret of the know- 
ledge from their own patrons, the royal Kshatriyas, while 
they are forward in going to them even uninvited when 
there is sumptuous feeding and donation and the priestly 
distinction of drinking the Soma. When abused and 
turned out, they give vent to their noisy tongue and make 
a nice verbal picture of the heroism of their class in the 
past, and an ebullition of it in the present in the person of 
their R&ma Mllrgaveya, who gets up saying ' Here I am the 
hero,’ in order to do the heroic act of crying over the 
expulsion and surrendering the secret knowledge ! Accord- 
ing to Dr. Hang’s note at p. 482 of his translation of the 
Ait.-6r&hma»a, S&yana takes M&rgaveya as a matronymic 
meaning the son of a woman named Mrigavu.f So, our 
hero is the son of his mother. But we mnst grant him true 
Br&hmaio heroism, for even though he is abased, he 
possesses self-command, and does not abuse and curse the 
Kshatriya in return. By imparting to the Eshatriyas the 

* The author of the stoiy need not have been other than a Brfthman* 
The BrAhman himself has got the humor and ability to caricature his own 
class. In the Kath&s performed by Brfthman Pandits all over the Deooan 
and Southern India (and the same may be the case in other parts of 
India), they introduoe e^empore very funny oarioatures of human nature, 
selecting for the most part the weak side of the Br&hman himself. 

t Prof. Max Miiller says : ** MArgaveya is a difScult name. It may be 
simplys as SAyana says, the son of his mother MWgd ; but Mngd may be a 
variety of Bhngu, and thus confirm Lassen’s conjecture that this BAma 
is BAma, the son of Jamadagni, of the race of Bhngu, commonly called 
Paras n-xAma ”*— * H%$t, Sanskrit LiU p. 487. 
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knowledge of their Soma, he makes them immortal, for the 
Soma confers immortality upon its drinkers (Bv.YlU. 48,8). 
It appears to me that in order to make B&ma M&rgaveya 
a terrible hero annihilating even the martial class, so far as 
the outward meaning of the riddle goes, he is changed in 
the Pnrhnic legends into BAma Bh&rgava, son of his 
&ther Jamadagui, a BAma who as the son the Blazing Fire 
and the descendant of the Burning or Frying (Bhngn) 
was etymologically well suited for the act of destruction. 
This B&ma, the namesake of the RAma of the Ait.-BrAh> 
mana, had not to be newly invented by the PnrAnics. He 
existed cnt and dry in the seer of the Apri hymn, Bv. X. 

1 10. There are nine other Apri hymns the seers of which 
are said to be certain other Bishis. “ For some reason or 
other, each family wished to have its own Apri hymns, a 
hymn which had to be recited by the Hotri priest, pre* 
vions to the immolation of certain victims.” * The PurA* 
nics had simply to avail themselves of this BAma, the 
reputed seer of one of the immolation hymns, and weave 
round him their story of his destroying the Kshatriya class, 
a riddle the solution of which will be found in a nutshell 
after Ai'juns’B act of provocation is explained. 

The old riddle of Indra killing the BrAhman VisvarApa 
and forcibly taking away the Soma of Tvasbtn seems to be 
imitated in a changed manner in our king Arjuna killing 
the BrAhman Jamadagui and forcibly taking away the 
Vatsa, calf, of the JAmadsgna Yatsas. Snta and Yatsa 
are synonymous, meaning the young, the son, and Snta is 
well known in the Big-veda as the extracted Soma. I 
would therefore take the calf to represent the Eshatriya's 
Soma held by the BrAhman as a secret, bnt forced out and 
taken away by the king for the Eshatra class becoming 
immortal by it. I think the BAmAyana version according 
to which Arjuna himself causes Jamadagni's death repre- 
sents the original spirit of the story, however bad his act 
may have been designated, either wilfully in order to 
conceal his greatness, or as the result of forgetting it, . 
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80 far as the author of that version goes^ for the other 
versions speak very highly of him. The riddle of his 
killing Jamadagni seems to mean simply the offering 
of the churned Agni as a pa^n or victim into the 
Ahavaniya fire as soon as King Soma (the Soma plant) 
is brought into the sacrificial hall. The Ait.-Br&hmana 
(I. 15 and 16) says that when King Soma has arrived^ 
Agni is produced by friction and offered up into the 
Ahavaniya fire, for the churned Agni is the pasu or victim 
of the gods, and that his being offered up ‘Ms equivalent 
to the slaughter of an ox or a cow which miscarries^ which 
rite is always performed when a king or another man who 
deserves high honour is to be received/^ So our King 
Arjuna, who is Soma metomorphosed, arrives at the 
hermitage as the guest and is most hospitably treated, 
and yet he slaughters Jamadagni, which act must, I think, 
be read as a willful myth suggested by the Vedio picture 
of the churned fire as the victim slaughtered in honour of 
the royal guest. The offering of the churned Agni into the 
Ahavaniya fire is, says the Ait.-Br&hmana, "that offering 
which leads to heaven.^' Thus Arjuna, far from really 
committing the horribly sinful act of Brahmahaty&, is 
simply honoured and offers that which leads to heaven, 
and carries away the Kshatriya’s Soma, the calf, for 
making the Kshatriya class immortal. 

As thus the so-called robbery of the calf makes the 
Kshatriyas immortal, the riddle of R&ma^s killing them in 
revenge of that robbery and making the world Ni/i- 
Kshatriy& simply means, in my opinion, their becoming 
Nakshratras, stars, which word Nakshatra, construed, as 
our grammarians do, as ‘nakshfyate^ or ‘na ksharate^ 
‘ that which does not decay \ renders the stars, both from 
that etymon of them and from their permanent state in the 
highest heaven, a fit metaphor for immortal eternal life, 
but which, construed for the sake of riddle as ua-ksbatra, 
the negation of the Kshatra class, yields the riddle 
6f the annihilation or non-esistence of the whole olass of 
the Kshatriyas. 1 long suspected that only this must be 
47 
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the meaning of their so-called annihilation^ and the bub- 
picion has for my part become a conviction when I chanced 
to meet in the Taitt.-Br&hmana II. 7^ 18^ 3 with this play 
npon the word Nakshatra : — 

Na vk imAni kshatrAny abhdvann iti tan nakshatrAuAm naksha* 
tratvam. 

These (stars) have nerer been the Kshatra class, and hence the 
non-kshatra-ness of the na-kshatras, stars. 

It appears to me that the story of the annihilation of the 
Kshatriyas arose by making use of this play upon 
Nakshatra. The Moon, the lord of nijjrht, being well- 
known in the Sanskrit literature, both Vedic aiid subse- 
quent, as the King, the stars are poetically the Kshatriyas 
in whose company he reigns, and when thus the Moon 
represents the Ksbatriya King, the Sun represents the 
BrAhtnan. This imagery is shadowed forth elsewhere in the 
same Brahmana (III. 9, 14) when it says that Day and Night 
are respectively the forms of the BrAhman and the Rajanya. 
The stars are thus Kshatriyas, and yet at the same time, by 
the play upon the word, they are na-kshatras, nihil-kshntras, 
the annihilated Kshatra class. Esoterically, as already 
stated, the Kshatriyas become immortal and eternal by 
using the chnmed fire as the oblation that leads them to 
heaven and by getting the calf, their Soma-drink of 
immortality. 

If thus King Arjuna secures the Kshatriya^s drink of 
immortality by his so-called Brahmahatya act of killing the 
priest Jamadagni and his robbery of the calf, RAma’s 
BAjahatyA act of killing the King and his class, outwardly 
the most uncompromising act of revenge, means simply 
his pressing the BrAhman's King Soma of thousand amsus 
or drops together with all of his class, and offering what is 
outwardly the blood of them, but esoterically the extraced 
sacred juice itself, to his Pitris, for the Pitns include the 
Bhrigus, and they are SomyAssA, deserving of the Soma- 
drink (Bv. X. 14, 6). It is impossible to believe that real 
human blood was offered to the Pitns. 

The five ponds of the so-called blood may indicate ilk 
Mtracted Soma to be the famous Soma of the Pafiftajatias 
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spoken of along with the -Arjikas (p. 346 ante), or they 
may indicate the five indrijas, senses, in their purified 
state, and therefore made the recepticles of the enlightened 
soul’s spiritnal drink of Joy consisting of the Unselfish, 
Formless, Royal Self reigning in all the forms or objects 
perceived by the five senses, but extracted, that is distin- 
guished, mentally from those objects. In other words the 
senses of the enlightened man no longer delight in the 
sensnal objects, but become the calm reservoirs of the Juice, 
the One Life of the universe, feeling It only in whatever 
is seen, heard, smelled, touched, and tasted. 

Historically there existed in ancient India a race of 
Kshatriyas called Haihayas, a name connected with Haya, 
horse. We do not know , why they were so called. But 
the selection of this race by the Pnr&mcs for the birth of 
our mythical Soma Arjuna, the White, may have been 
simply to indicate the Vedic imagery of King Soma as the 
Betas, Seed, of the Powerful Horse ( ‘ Ayam Somo Vrishno 
Asvasya Retah’ — Rv. I. 164, 35.) We do not know what 
the 12tg-veda means by the Horse. It is mentioned in 
a hymn consisting of riddling verses. Probably the Horse 
means Tajna, Sacrifice, with the Soma-juice as its Power- 
ful Son. Our stories, we have seen, mention the horse 
sacrifice as having been performed both by Arjuna 
and Rfima. I fancy the riddle of those stories in its 
original form was connected with the horse sacrifice, 
with Arjuna as the Brahman’s Powerful Soma of that 
sacrifice, and the calf as that of the Kshatriya. When 
thus King Soma was personified and made to be bom in 
the race of the Haihayas, it became necessary to say who 
bis father was, and it was said that he was Kritavirya, 
meaning ‘ one who achieved valour,’ a name which reads 
like a paraphrase of the Powerful or Valorous Horse. 

In connection with the horse sacrifice the Taitt.-Sa»»hitft 
V., 4, 12 says: ‘ekavimsam ahar bhavati, yasmin a«va 
filabhyate.’ This seems to mean that the day on which the 
horse is immolated is the twenty-one, and the next sentenoe 
mentionB the twelve months, the five seasons, the three 
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worlds, and the sun as the twenty-first It looks as if the 
horse immolation day was regarded as mytically represent- 
ing these twenty^one things. Has Rama’s killing the 
Kshatriyas thrice seven times any esoteric connection with 
the twenty-one above mentioned ? The horse sacrifice 
has three Soma days (suty&niy^*, and as Sapti is one of the 
names of the horse Asva, and may well have been played 
with as Sapta, seven, can it be that the three Soma days of 
the Sapti-medha are riddlingly put as the thrice seven 
times of Rclma’s killing — pressing — the Soma? Or the 
performance of the horse sacrifice thrice seven times may 
have been the meaning of the riddle. The performance of 
the horse sacrifiLce many times is referred to in such sayings 
as * das&svamedh&n &jahre.’ 

Thus, esoterically Rama’s acts are strictly Brahmanical, 
concealed in the paradoxical riddles of his so-called 
matricide, regicide, and merciless homicide of the whole 
race of the Kshatriyas. Outwardly this Rama of the 
battle-axe is a terrible executioner, and as the executioner 
belongs to the pan2;ama or fifth class called KaucZala (from 
J^anda, violent, cruel), it may be in order to indicate this 
outwardly Kandala nature of Rama’s acts that he is made 
the^h son of his father. t 

Phenomenally, our R&ma is Kanda-surya, the terrible 
Sun, killing the Moon and the stars with his superior light. 
But the same phenomenon assumes a mild aspect when 
the Sun’s light is conceived as drinking away moon- 
light and starlight as if they are his delightful drink ; and 

s Vide A«valftyana'B Sraata-Biitraa (10, 8) referred to in tbe note at p. 19 
of Dr. Hang’s Introduction to the Aitareya-Br&hmana. 

t Of the authorities referred to in the first paragraph of this Essay, 
▼erse 4 of adh. 116 of the Araayaparvan says clearly that four sons were 
bom with BAma as the fifth (AatvAro jajfiire BAma-pafiXEamA/i), while 
Adiparraiii adh. 66, verse 50 says : 

Jamadagnes tn X;atvAra Asam pntrA mahAtmanah. 

BAmas teshAm jaghanyo 'bhfid ajaghanyair gunair yutah. 

If, instead of constming teshAm jaghanyaA as * the last of them ’, we 
take those words to mean * the next to them*, BAma would be the fifth 
son, and there would be no discrepancy between the two. 
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the stars including the Pleiades^ Aldebaran^ Oriou^ and 
others^ through which he passes in the bright part of the 
year drinking their lights him his summer strength. 
If thus the Kshatrijns killed by HIkma are the Nakshatras^ 
stars, his war against them may be compared with the war 
called T&rakamayaTi samgr^maT^ in which the god Budra 
kills the Asuras called Td.rakas when burning the mythical 
three castles of them {vide Vol. I., pp. 379—384). T&raka 
is another name for star. We have seen that Rudra, the 
famous archer and Sen^Lnya of the gods in the Vedic 
literature, is utilized as the teacher of Diianurveda, the 
science of war, to our liarna, and so the latter seems to 
imitate Kudra^s Tarak&maya war in a changed mannar in 
the war in which the Kshatra class is made Na-Kshatra. 
We have also seen that Rama resembles Rudra^s son 
Kumara in several respects, to which may now be added this, 
namely that the enemy killed by Kumara is Asiira Mahisha 
according to one account and Taraka according to another 
{vide Essay on Kum&ra), while Arjuna who is killed by 
BAma is, we have seen, the Moon, the lord of stars, and 
his capital is called Mahishmati. 

A single BrAhmau youth^s annihilating the Ksliatriya 
class can never have been an historical fact. Although 
the Brahman is held superior to the other classes, it is 
evident from Brahman^s not being strong enough until It 
sent forth the Kshatra, Yai^ya, and iSudra classes, vide 
BWh.-ar.-up. quoted at p. 3d3 ante, that all the four 
classes are regarded as one component body the lack 
of any one of which tells against its strength as a 
whole, and as the Kshatriya is the upholder of the 
Law, what is said about anarchy and the defilement of 
BrAhman women by the lower classes is simply a picture 
of what might happen if the Kshatriya class was annihilated ; 
while what is said about the BrAhmans raising issue upon 
the women of the so-called annihilated Kshatriyas looks 
like riddling with the saying of the Upanishad that 
Brahman is the birth-place of Kshatra. In that saying 
Brahman seems to signify knowledge and spirituality^ from 



874 


PARAiTO-BiMA AND RIS 


which the Eshatrija class should make its power and 
heroism born for the purpose of upholding Dharma* 
Physical force should be the vigorous supportiug son 
of moral force, and not its killing enemy. But the riddle 
comes when literally the Brahman or priestly class itself 
is said to have been the birth-place of the Eshatriyas. This 
is said only as a riddle, for there never was the annihilation 
of the Eshatriyas for the Brahmans to get into their beds. 
If we read the two views together, we get this ludicrous 
picture, namely that the manly Brahmans that raise issue 
upon the women of the annihilated warrior Eshatriyas are 
so utterly unmanly as not to be able to protect their own 
wives from the defilement of the lower classes ! 

R&ma conquers the whole Earth when be conquers Em- 
peror Arjuna — when he presses the sacred Soma; and 
therefore his victory is to be taken in the spiritual and 
moral sense. Ramans making a donation of the Earth won 
by him to E[a«yapa is simply the repetition of the Vedic 
riddle about Yi^vakarman explained in another place (pp. 
801 — 303 and 319 ante). But there is this addition, namely 
that Easyapa expels R&ma to Mount Mahendra, accord- 
ing to one account, or to /Surp&raka, according to another^ 
and there the sea makes bare new land for Rama. Mount 
Mahendra seems to be on or near the Bay of Bengal sea- 
coasC of the Ealinga country, while iSfirpdiraka was proba- 
bly a seaport town of Guzarat, or Eonkan. For this idea 
of expelling Rama to the seashore we have to suppose the 
maker of the story in its original state to have had before 
him the words of the Aitareya-BiAhmana that by perform- 
ing the horse sacriBce Yi«vakarman conquered the Earth 
up to her ends. Arjuna^s world conquered by Rftiraa is, we 
have seen, the whole Earth with all her continents, islands, 
and seas. But taking the Earth to be worthily represented 
by Aiy&varta, the holy land of our ancients, her ends 
are the seashores washed by the eastern and western seas, 
the Bay of Bengal and the Arabian sea, and so it was said 
of the outwardly cruel BAma that on his making a donation 
of the Earth won by him, he was driven out by the donee 
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to the Beashore^ so that the kings of A-ry^varta might rale 
without any more trouble from him. In thus mythically 
locating R&ma at the seashore^ his solar nature need not 
have been forgotten. In our mythology there is a heavenly 
counterpart to our sea^ and it is the blue sky itself^ in the 
ecliptic region of which the Sun may well be fancied to have 
his shore land. By reading the B&mAyana I. 76^ verses 
18 — 15^ we get the idea that our E&ma travels (iu the sky) as 
swiftly as mind^ and that having been interdicted by Kas- 
yapa from dwelling in the country given to him by him, 
he is precluded from resting any-wbere in it in the night 
(even though he might visit it during the day). The Sun 
does not stop to rest in any country for the night. 

The worship of Arjuna by means of lamps and the idea 
of his being the incarnation of Vish^iu^s £akra weapon may 
be a later development. Lamp-light belongs to the night, 
and Arjuna^s being worshipped by means of lamps is 
appropriate of King Moon, the lord of night. As Vislmu^s 
Kakra is called Sahasradhara or SabasrAra, having a 
thousand spokes, that may have been the reason why 
Arjuna having a thousand shoulders was fancied to have 
been its incarnation. It is not known if in saying so any 
esoteric meaning was attached to Yishnu^s Kakra. The 
Vishnu-purAna I. 22, verse 71, takes Vishnu’s Kakra to 
represent mind. But as already stated the original esoteric 
significance of killing Arjuna seems to have been the press- 
ing of the Soma in the sacrifice, whatever other esoteric 
significance may have subsequently been attached to him. 


It only remains now to refer to the story about the 
exchange of the Karus or consecrated meals.* It is to 
this effect : 

King GAdhi’s wife and her daughter Satyavati who ELarried the 
BrAhman BiJdka of the line of BbWgu had no male issue. Satyavati 
obtained from her husband two Karus, one to be eaten by herself for 

• The story is narrated in M. Bh. Aranyaparvan, adh. 115, and again in 
adh. 4B, vA alao in Hairlvamsl^ adh. 27. 
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her getting a son having the qnalities o! a good Br&hman and the 
other to be given to her mother the qneen for her getting a son 
having the qnalities and valonr of a good Kshatrija. But by a 
mistake she ate the latter Kmvl and gave the former to her mother. 
Finding out the mistake, she begged her husband to change the 
relative merits of the ^arus, and make her give birth to a son of 
BiAhmaio quality. He said : * The relative merits of the ATarus 
cannot be changed. Your mother will give birth to Visv&mitra, 
who, though born of Kshatrija parents, will become the most 
renowned Brd.hman. In your case I can only put off the effect of 
the JTaru. You will get a son of Brahmaic quality, but your grand- 
son, will have the qualities of a Kshatrija.* Accordingly she gave 
birth to the pious Brkhman Jamadagni, while Jamadagni’s son Bkma, 
though a Brahman, did the military act of waging war and killing 
the Kshatriyas. 

It appears to me that this story arose after the stories 
about Yi^v^mitra and BAroa and about the latter’s being 
the grandson of the former’s brother-in-law had become 
well established. From those stories Vi^vBmitra became 
famous as one who, finding the power of a Kshatrija inferior 
to the merit of a Br&hman, succeeded in becoming a Br&h- 
man by performing tapas for many years, while Kama became 
famous as one who, though a Brfiliman, waged war against 
the Kshatriyas. Therefore, in order to account for these 
contrary characteristics, the story arose of the exchange of 
the Karus by a mistake, and as the peaceful Brfihmaic 
quality of Jamadagni as the son of Bikika, had become too 
well fixed to be altered, it became necessary to say that 
the effect of the mistake skipped over one generation so as 
to affect the grandson. 


If, as I have supposed, the story of B4ma Bh&rgava’s 
act of annihilating the Kshatriyas and thereby making 
the Earth Ni^Kshatriyfi arose as a riddle against King 
YUvantara’s Vi-Syfipama sacrifice, in which the excluded 
and uninvited /S^yApamas and their R&ma M&rgaveya 
are abused and ill-treated, it. is noteworthy that King 
Janamejaya P&rikshita, who is mentioned in the same 
story of the Aitareya-BrAhmam as having performed a 
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Kajyapa sacrifice, figures in the Mahftbh&rata as having 
performed a sacrifice for annihilating the snakes. In the 
BrAhmana the Vi-Kasyapa or Ka^apa-less sacrifice means 
the sacrifice from which the Brahman clan Kasyapas bed 
been excluded. It looks as if the Vi-Ka«yapa sacrifice has 
been changed to the snake sacrifice for making KAsyapi, 
the Earth, Yi-Ka^yapA, snake-less, for the snakes fabled as 
they are as the sons of Kadrfi, one of the wives of Kasyapa, 
are entitled to be called Kaayapas. Of the different 
kinds of priests who take part in Jauamejaya’s snake 
sacrifice, the honour of being mentioned first and fore- 
most as the Hotr^ priest is enjoyed by ETanda-BhArgava, 
a descendant of £yavana {vide M. Bh. I. adh. 53, verse 5). 
£^a9ida-BhArgava is not a proper name. It is a name of 
quality meaning a wrathful or cruel descendant of Bhrtgu. 
According to one of the two genealogies of the Bhngus 
mentioned at the beginning of this Essay, our Kama is the 
grandson of Ayavana^s grandson i2i/aka, and we have seen 
that we have a terrible Bhargava in him. According to 
the other there is £yavana^s grandson Kuru who, we have 
seen, killed many snakes until he saw the Dundubha snake 
SahasrapAd, and who therefore would be a fit Brahman to 
act as the Hotri priest in King Janamejaya^s snake 
sacrifice. But SahasrapAd, at the conclusion of his address 
to Burn, alludes to Janamejaya^s snake sacrifice as having 
taken place in the past (pnrA); Burn asks him to tell him 
that story ; but he disappears saying that he would hear of 
it from story-knowing BrAhmans ; and then, it is said, Burn 
heard all about it from his own father. All this seems to 
be a sort of prelude to the Astikaparvan which comes in 
immediately afterwards, and which describes the snake 
sacrifice after narrating the birth of the snakes from 
Kadrfi, their futile attempt to become immortal, and other 
things. If even Buru^s father, the son of Kyavana, is the 
narrator to Burn of Janamejaya^s snake sacrifice as having 
taken place in the past, we do not know who Kanda- 
BhArgava, a descendant of Kyavana, could have been that 
acted as the Hotn priest in that sacrifice. Similarly the 
48 
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mamaore of the BrfthmaQ clan Bbrtgas by the Haihaya 
Eehatriyas on the death of their king Entaviiya (p. 889 
mtU) and the maeaaore of Erttavirya'e son Arjnna and the 
Eshatriyae by R&ma most bave taken place in one genera- 
tion, bat if we go by the genealogy of the Bh^rgavas, the 
former event is stated to have taken place before the birth 
of Aorva and the latter three generations afterwards in the 
time of R&ma. In these and many other instances the 
relative chronology of the Pur&nic characters is chaotic. 
Among them we meet with personages of very elastic life- 
times. Arjnna reigned for 85,000 years, and onr Rama is 
believed to be still living. 



GAiVAPATI AND GAYA. 


GA/TAPATI. 

In the Essay on Kum&ra^ we saw how Kum&ra was born 
the son of Agni or Budra and became the Sen&nya^ com- 
mander^ of the army of the Devas. Like Kumara who is 
born without having been in the womb^ G-anapati is created 
by Budra^s spouse the goddess Gaurt in a manner different 
from the genesis of the mortals. Like him Ganapati is 
a steadfast BrahmaMrin celibate, and commander, though 
not of the army of the Devas, but of Budra^s Pramatha 
ganas, consisting of all kinds of hideous and terrible beings. 
With them he is VighnaiAja, the king of obstacles, but if 
worshipped at the beginning of all acts, he removes all 
obstacles and ensures success. While Kumara is Adbhuta, 
prodigious, with his six heads, Ga^iapati is prodigious with 
his elephant head. There are different stories about how 
he became elephant-headed. 

A Sanskrit story about Ganapati, consisting of about 
ninety verses, said to form part of the Skanda>pur&na is 
widely prevalent in the territories of Mysore, and I believe 
in Mahd.r&sh^ra and certain other parts also, and is read on 
the Ganapati day of the fourth of the bright or first-half of 
the lunar month of Bh^drapada. It is to this effect: — 

Ouoe upon a time at bathing time the goddess Gauri, the spouse of 
Budra. created Ganapati as a suddha. pure (white being), out of the 
mud of her body,* and placed him at the door of her house, telling 
him not to let in anybody. Accordingly he let in nobody. Budra 
himself [who had gone out hunting] returned home quite thirsty, 
but was stopped at the door by Ganapati. Budra got angry and 
out off Ganapati's head, taking him for an alien. Hearing this 

• If we take Mother Barth herself as a form of the goddess Gaurt, her 
making Ganapati out of the mud of her body means simply the malHwg of 
the image of Ganapati outofgaoraor pure white mud. The image of 
Ganapati worshipped on the Ganapati day is made of mad? 
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Gftari began to weep. Badra ordered bis servants to bring tbe 
bead of any being that might be lying with his head north- 
wards. Searohing in all the directions they found only an ele- 
phant in that position. His head was cat off and brought, and 
by attaching it to Gbmapati’s trunk Rudra resuscitated him, and 
made him worthy of worship by men at the beginning of agricultnral 
operations, of marriage, of jonmey or expedition, of house-building 
and other undertakings, while his annual worship was ordained to 
take place on the Ganapati day, the fourth of the bright half of the 
month of Bhftdrapada. Thus made worthy of worship, Gkinapati went 
eveiTwhere to receive worship on the Qanapati day. Having 
heartily eaten the large number of the modakas (sugared cakes, liter- 
ally the gladdeners) offered to him, he set out riding on a mouse at 
nightfall The mouse was so little and the weight of Gk^napati, more 
especially of his belly, was so great, that seeing a snake the mouse 
got afraid and stumbled, with the result that Ga^Mipati fell down and 
burst his belly, from which there came out the dear cakes like a 
flood [from the tank the dam of which is burst]. But he at once 
atnffed them in again through the breach, and catching the same 
snake used it as a belt around his belly. Seeing all this the Moon 
in the aky laughed. Incensed at this, Ganapati broke one of the 
tusks of his elephant head, hurled it against the Moon, and ordained 
that nobody should look at the Moon on the night of the Ganapati 
day. He who sees the Moon on that night will incur nind&, blame 
or ill-repute. 

Sramakd.ntd. who was the chaste wife of Dbarmak&nta, King of 
Kandrajyotipura (the city of moonlight), was suspected of unchastity 
by her husband when he happened to see her in the company of a 
BiAhman in the palace, although the latter had gone there as the 
teller of religions stories (kath&) to her. She was a devotee of the 
goddess Gkinri, who appeared to her in the dream and narrated to her 
the story of Ganapati (as above stated), telling her that her incurring 
the sospidon of nnehastity was the resnlt of her seeing the Moon on 
the Ganapati night, and that the evil effect of seeing the Moon on 
that night would disappear if one should hear the story of the 
Byamantaka gem and this memorable Paur&nic verse in it 
Sihmah Prasenam avadhit 
Sihmo J&mbavatll hata A 
Bakumftraka m&rodis 
tava by esha Syamantakah. 

That story as told by Qauri to tbe queen Svamak&at& is to thb 

sfteet: 

BatrAjit of the YAdavas worshipped the Son and brought from 
him the Byamantaka gem capable of yielding eight bhAras (loads 
of certain weiglit) cl gdia(eveqr day). Krishna had asked him for 
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it» bat had been refused. One day Prasena, the younger brother of 
Satr&jit, went out banting on horseback with the gem to his neck. 
He was killed by a lion, who in his tarn was killed by the bear 
J&mbavftn, who took the gem to his den. As Krishna had looked at 
the Moon on the Ganapati day, the evil effect of it was that SatiAjit 
saspeoted Krishna of having killed Prasena and robbed the gem. 
To clear himself Krishna set oat with Satrajit and others and 
coming to the opening of the bear’s den heard the verse (above 
quoted) which the nurse was singing inside as a lullaby to Jambav&n*s 
child: *Tho lion killed Prasena and J&mbavan killed the lion. 
Darling child, do not cry; yours is this Syamantaka gem.’ Krishna 
went in, conquered J&mbavan (in a duel), obtained from him the gem 
of a damsel (striratnam, the beautiful daughter of JambavUn) and 
also the Syamantaka gem, which latter he delivered to SatiAjit. 
This story of Krishna’s clearing his character would, if devoutly 
heard, remove the ill-repute to one’s character caused by seeing the 
Moon on the Ganapati day. 

In the Introduction to the first yolume I have indicated 
what I consider the esoteric meaning of the elephant-headed 
Ganapati to be. Just as either the thirteenth day of the 
dark fortnight of the month of Bh&drapada, or the new 
moon day of that month, was considered to be the day of 
Ha8tilA;h&ylL, the elephant’s light, by reason of the Sun’s 
conjunction with his own asterism Hasta, Hand, as though 
he thereby became Hastin, elephant, having Hasta in the 
sense of proboscis, the fourth day of the bright fortnight of 
the same month seems in ray opinion to have been insti- 
tuted for the worship of the Moon, metamorphosing him as 
the elephant-headed god by reason of that day being the 
latest day on which the Moon of that month will have 
become elephant-headed by conjunction with the Hasta 
asterism. 

The cutting off of Ganapati’s head and his resurrection 
with the elephant’s head should be compared with the 
Vedic stories about the Pravargya, according to which the 
Sun, fancied to be the head of the Deity Yajna, Sacrifice^ 
is out off from the latter’s body, but the Asvins reunite it 
(p. 329 ante)* It is clear from the Aitareya Br&hmana IIL 
88 that the Mnga or Stag form of Prajftpati containing the 
arrow shot into him by Rndra is Orion, and the iSatapatha 
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Br&hmana (I. 7, 4 ♦), in speaking abont the same story^ 
identifies Praj&pati with Sacrifice. Daksha^s Sacrifice 
which, according to the Pnr&nic stories, springs up to the 
sky in the form of a Mriga when beaten by Rndra 
as Makhaghna alias Kratndhvamsin, is clearly Orion 
(Vol. I. pp. 35fi-360), and the same Orion seems to be the 
Nabha^iara T&r&mrtga, Starry Deer of the sky, mentioned in 
the B&m&yana III. 43, verse 37. 

As Mnga, though applied often to the deer, is a general 
name applicable to all wild animals, and has been applied 
to the elephant in the Ait.-br. YIII. 23, it appears to me 
that the Orion Deer of the older stories is metamorphosed 
in onr story as the elephant lying down with his head 
northwards, because the asterism Mrtga^iras forming the 
head of Orion is to the north of the quadrangle forming 
Orion^s body. Being dedicated to the Moon in the Vedic 
calendar, that asterism of the head of Orion is the starry 
form of the Moon, while the whole constellation of Orion is, 
as already stated, the starry emblem of Sacrifice. But 
although the quadrangle has the fixed starry head 
Mngariras, still the Sun himself, who with his always big 
round form is more fitted poetically to be the head than 
the other heavenly bodies, becomes the brilliant head 
of the Orion elephant when in conjunction with the 
latter. But the Sun cannot long remain in that con- 
junction, and so, when he goes forward, the fancy is as 
though the elephant^s head, the Sun, whose ecliptic 
path lies to the north of Orion, was cut off from the body 
of Orion. The Sun head that is thus cut off is next fancied 
to be virtually the Hasta asterism by reason of its regent 
being the Sun — an asterism in conjunction with which the 
Moon, as already stated, becomes elephant-headed on 
(}anapati day. 

its the Sun, the great orb of light, represents knowledge 
or wisdom, the Snn^s star Hasta that makes the ever active 
and persevering Moon elephant-headed in a month in 


*Qiiotodia Dr. Msir^s Tsati^ IV. p. 46. 
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which the Sun joins his own star and prodaces Haatife&AAyftj 
may have contributed to the idea of Ganapati being the 
god of wisdom, learning and success. In his worship is 
utilized 12tg-yeda II. 23, 1, the deity of which is Brahma- 
naspati alias Brihaspati, the Lord of words, praised in it as 
' Gan&nAm tvA Ganapatim havAmahe.’ This combination 
of the Sun^s star and the Moon is a fit symbol for the god 
of wisdom, perseverance and success worshipped in all 
great undertakings. 

The worshippers of Ganapati look upon him as being 
identical with the Supreme Self.^ The Taitt.-Sam. I. 8, 
6, 1 allots Akhu, mouse, to Eudra’s share for his eating it 
along with his sister (svasW) Ambika, who, in the PurAnic 
literature, has become his spouse the goddess Gauri. The 
mouse is explained to signify a purodA^a or sacrificial cake 
of rice-meal placed on earth dug up by the mouse. What- 
ever may have been the esoteric significance of that rite, 
we have in the so-called mouse a Vedic instance in which a 
word is used meaning something other than its outward 
sense. Likewise, in the riddle of the stout elephant-headed 
god riding on a little mouse, the mouse must have been 
intended to signify something other than the outward 
sense. Now, the mouse (Akhu or mfishika) is synony- 
mous with dahara, small; and dahara, according to the 
Upanishads, means the so-called small sky in the heart in 
which the Supreme Self is located for the purpose of theUpA- 
sanA contemplation and worship by the devotee. The Deity 
of the heart is theAntaryamin or In-dweller, who, accord- 
ing to the Upanishads, is anor aniyan mahato mahiyAn, 
signifying that He is smaller than the smallest (particle of 
matter) and, at the same time, greater than the greatest. 
Therefore, the inner meaning of the riddle of the stout 
Ganapati being located on the back of the mouse seems to 
me to be simply this, namely that the Infinitely Great 

* In the Ganapati-Upanishad Ganapati is identified with the Supreme 
Self. Although it is one of the later Upanishads, it may be taken as 
representing the view of the worshippers of Ganapati. 




GAITAPAVI Ain> GAt A. 


Indweller it located in the v&ry small dahara sky of the 
heart.* 

When once Ganapati became Gaj4nana^ elephant-headed, 
this concept of him logically led to the idea of his being 
Lambodara^ having a big belly, for receiving all that is sent 
in through his big elephantine mouth and gullet. The 
Supreme Self Krishna says to Arjuna: Whoever with 

devotion (bhakti) offers me leaf, flower, fruit, water, that, 
presented with devotion, I accept from him whose self is 
pure^'— (6it& IX. 26). Nobody understanding the spirit 
of Ertshna^s saying will think that the Deity accepting the 
offerings is hungry like the mortals or that He is bribed 
for showing His favour. Even in the Vedic rituals the 
animal sacrificed represents the sacrificer himself. So the 
offering must carry with it the pure self devoutly offered 
up to the Deity, and whether the offering be even a leaf or 
a small cake, as it carries the unbounded devotion or love 
of the pure self, the Supreme Self, in whom the devotee 
merges by contemplating upon Him as So ^ham, ^ He I am^ 
finds in it His own Unbounded Infinite Joy which no belly 
can circumscribe and hold. So the Mfirtam aspect of the 
belly bursts, while in the Amurtam aspect the Supreme Self 
Himself is the Infinite Asylum of the Knower. 

The serpent belt of this celibate god Ganapati may have 
been intended to idealize him as the Grdhvaretas Vatara- 
sana ficehi.t 

The Moon is humorously made to laugh at the funny 
figure made of himself, for, while the Moon united to the 
Hasta star is seated majestically on N&kapnshf/ia, the 
back of the wide sky on high, bis elephant-headed 

a 1 do not know whether dahara occara anywhere in the Vedic literatnre 
in the sense of the monso, but the word must have had that as one of its 
meanings in the Pnrtmc period to which the idea of our story belongs. 
The story in its present form seems to have been composed long after the 
worship of Oaaapati's figure as elephant-headed, as Lambodara, having a 
big belly with the serpent belt tied round it, and as seated on the mouse 
had become well established and popular. 

t Vide pp. 215—224 ants about Vitarasana and the serpent rope nssd in 
Qhnming the oesan. 
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big-bellied image is seated on tbe back of the little mouse^ 
the little dahara sky of the heart. As the mind of the devotee 
is to be undividedly concentrated on the Moou^s elephant- 
headed symbol that is worshipped on the Ganapati day^ he 
should not steal his mind from that symbol to the Moon. 
Therefore it is said that he who sees the Moon on that day 
will be accused of theft, &c. 

Ganapati is Ekadanta, having only one tusk in his 
elephant head. Our story accounts for this by saying that 
he himself broke the other tusk and hurled it against the 
Moon. It appears to me that the Ekadanta picture of 
Ga?^apati has arisen by fancying the crescent Moon of the 
Ganapati day to be the single tusk in conjunction with the 
Hasta asterism of the proboscis-containing elephant head.^ 

The Brail m^7?.da-purana, in a section called Ganeaa- 
kha7ida, referred to under the word Ekadamsh/ra in the 
Vafcaspatya, accounts for Ganapati’s single tusk in another 
manner : 

Once upon a time when ^Siva and his spouse were inside their 
mansion placing Ganapati as the doorkeeper, Parnsii-Rdma of the 
battle-axe came, and ns he was prevented by Ga?nipati from going 
in, he out off one of his tusks. 

As in making the image of Ga?iapati the other tusk is 
shown as if cut off at the root, and as Para.vu-Raina became 
famous as the wielder of the axe, the fancy is ns though he 
cut off the tusk. 

The story about the Syamantaka gem is stated in detai' 
in the Bh3.gavata-purana X. 56. But nothing is said in it 
about Krishna's seeing the Moon of the Ga7}apati day. It 
is likely that the story about the gem was quite independ- 
ent of Ganapati, and that as in it Kn'sh^ia clears himself 
from Satriljit's accusation of theft, it was selected in course 
of time as efficacious in warding off the accusations that 
might result from seeing the Moon on the Ganapati day. 
In the story about the gem itself that is obtained from the 

* This may be compared with the imagery in one of the stanzas in the 
third Act of the Mn/c^hakafi drama, where the setting moon is likened to 
the visible tusk of an elephant lying on his side in water with the other 
toak aabmerged. 

49 
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Sao^ there must be some esoteric truths concealed in the 
metaphors of solar and lunar phenomena. J&mbav&n^ the 
king of £tkshas or bears^ appears to be one of the repre- 
sentations of the Moon^ the lord of stars, for the stars also 
are called jBi'kshas^ and J&mbavati, the daughter of 
J&mbav&n^ given by the latter to KrishiiB, in marriage^ is 
called Rohini,* which is the name of the star dearest to 
the Moon. 

Under the word Ibhanana the VaZraspatya quotes the 
Brahmavaivarta-pur^na to this effect : 

Golakanatha (lord of f^lobes ?) himself was born as Ga?iapati, the 
son of the f^oddess P&rvati (the spouse of Siva). Sa,n\ (the planet 
Saturn) came to see the new born child, but by the mere look of this 
malignant planet the head of the child was cut off. Seeing the child 
headless, VishTzu rode at once on his bird Garuda to the forest called 
Pushpabhadra on the bank of the river of the same name in the 
north, cut off the head of an elephant who was sleeping with his 
head northwards, brought it and fixed it on the child Ganapati, 
making him thereby Gaj^nana, elephant-headed. 

In J. 6arrett*s Clasdcal Dictionary of India, it is said of 
Ganesa that as soon as the infant lost his head by the look 
of iSani, 

**the goddess, seeing her child headless, was overwhelmed with 
grief, and would have destroyed <9a!ii, hut Brahma prevented her; 
telling iSani to bring the head of the first animal he should find 
lying with its head northwards. He found an elephant in this position, 
cut off its head, and fixed it on Ganesa, who then assumed the shape 
he at present wears. Durgu was but little soothed when she saw 
her son with an elephant’s head ; but, to pacify her, Brahm& said that, 
amongst the worship of all the gods, that of Gai^esa should for ever 
have the preference.” 

It is not stated from what Purana this is taken. Thus^ 
according to this account^ SsLui himself rectifies the mis- 
chief caused by his look^ while^ according to the other, 
Vishnu is the rectifier. The reason for this may be found 
in the PurILnic idea that Vishnu is the brother of Durg&, 
the spouse of Bivn,. Being thus the maternal uncle of 
Ganapati, he tAkes interest in him. In astrology one 
Graha acts either in harmony with, or against, another 

* Hsrivsmiaadh. 118, verse 40f and Yiahnn-purAna V. 28, verse A 
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Graha. Tlie reason why the remover of GaTiapati^s head is 
changed to the planet 8ajii in this story may be that as 
Ganapati is inwardly the Moon who, in astrology, is one of 
the Grahas, it was thought appropriate to say from the 
astrologer^s point of view that the malignant Graha, Sani, 
cast his evil look at the nativity of the child, and cut off 
his head. The elephant lying with its head northwards is 
Orion as already explained. 

There is another story about the elephant head that 
was fixed on Ga?iapati. The VS,A;aspatya, under the words 
Gajanana and Gajasura, quotes the section called Ganera- 
khaneZa of the Skanda-purana, which is to this effect : 

In the olden time there lived a very righteons king named Mahe«a. 
Guru (the planet Jupiter) told him that he would be born as an 
elephant. When Narada happened to meet the king on the way, 
the latter paid no heed or respect to him, and was cursed by him to 
be born as Gajnsura, an Asura having the head of an elephant and 
the rest of the body as man. Guru consoled the king, telling him 
that he would have the fortune of being killed by the god and 
released from the elephant-headed body. Accordingly, on the king’s 
birth as Gaj^ura in a forest called Paryalikdnana, Siva killed him 
and preserved his elephant head in Kailasa (as a trophy), honouring 
it with worship. There was another elephant-headed Asura 
named Sindura, who. becoming Yaju, Wind, cut off Ga?uipati*s head 
while still he was in the womb in the eighth month, and so Ganapati 
was born headless. Guru sees the child Ganapati and praises him to 
show up his head. Then Ga9iapati sends for Mahesa’s elephant 
head that was being worshipped in Kaildsa, and puts it on himself. 
He then kills the Asura Sindura. 

This story also has an astrological touch. As Jupiter is 
considered to be a beneficent Graha, he is made to see the 
new-born child, and under his look even the headless child 
is provided with a head. Mahesa, killed by Siva, is one of 
the names of Siva, himself. Siva as AshZamfirti has the 
forms of the Sun, Moon, Wind, etc. The elephant-headed 
king seems to be King Moon's constellation Orion, whom 
SiYVk as the star Sirius is fancied to shoot at and kill when 
the Sun as Orion's brilliant head is in conjunction with 
Orion. The head kept as the trophy is the Sun's star 
HastBi with which the Moon of the Gampati day becomes^ 
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as already explained, elephant-headed. The other elephati* 
tine Asura killed by Ganapati may be taken to be another 
metamorphosis of Orion killed by the full Moon of antnmn 
in the month of M&rga/^irsha. The killing means his 
obtaining his own autumnal glory. 

About Gaj&sura there is another account, according to 
which he has the body of ao elephant completely and not 
simply an elephant’s head. Under the words KnttivAsas 
and KnttivAsej?vara, the X'lU-aspatya quotes the KksU 
khandla, which is to this effect : 

Gajasara was the son of Mahi>hasuru. He came with irret^istiblo 
force, demolishing the array of Pniraalhas. Siva fought and 

killed him, using his Trisiila or trident with such fort e that piercing 
the Asura’s body it pierced the ground so deep hs to form a sacred 
Kunda in Kksi (Benares). Then, pulling the weapon from the 
ground, he held it up with the Asura's body sticking on to it. so 
that it looked like an opened umbrella held up orer «S’ira*8 head. 
The Asura (before breathing his last) praised Siva thus ; *0 killer 

of Kama ! It is my good fortune to be killed by Thee. Thou art the 
friend of the universe, the One God standing above all : but as 
Thou boldest me above Thyself, I have won victory indeed. * ’ Siva. 
told him to ask for a boon. He said ; * This kr/tti or skin of mine 
has not been burnt up, although I came in contact with the fire of 
Thy trident. I ask Thee to wear it always.* S^iva wore it and 
thenceforward got the name of Krittivasas. All this is said of a 
sacred well and the temple of Kr/tti vases vara at Benares. * Who- 
ever,' it is said, * bathes in the well formed when the Daitya was 
made an umbrella (k/mttrikr/ta/e) and performs tarpa?m to the Pitrts 
and sees (the symbol of the god) Kritti vases vara will have done 
what ought to be done.* 

Taking Mrtga in the sense of elephant, the Orion TaiA- 
mnga seems to be the elephant Asura. Rudra alias Siva,, 
the regent of the star Sirius, hunts this animal ; but as the 
Sun and Moon also are the forms among others of as 
Ashtomd-rti, Sivu described in this story seems to be the Sun. 
The three stars in the middle of Orion, likened in the 
Vedic story to an arrow, seem to be likened in this story 
to the three points of the trident thrust into the body, the 
quadrangle, of Orion. When Orion is in the aoronyoal 

* Tram eko jagattbandbo vi^vatyopari i 
Aham tvadnparisbtik H ttbitoso^ti Jitam nayA 
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point in opposition to the Snn^ it is fancied as thongh 
the Sun has hurled the Asura down to the ground, 
thrusting the points of the trident through him, 
and also — varying the fancy — as though the same 
quadrangle of Orion is the sacred well, for it is now full 
with the nectarian light of the full Moon of the month of 
M&rga^irsha. Six months afterwards in the month of 
Jyeshtfea when Orion comes in conjunction with, and is 
above, the Sun, it is fancied as though the Sun has held 
him up like an umbrella over his head. Varying the fancy 
further, in that conjunction the Sun wears the same Orion, 
which is a very long and broad constellation, as though it 
is the hide of the elephant. By reason of its Nakshatra or 
starry nature, it cannot be destroyed, and so it is said that 
it was not burnt up by Siva’s fire. In the Satarudriya 
Rudra is described as wielding his bow and as clad in hide 
or skin.* The Lihga worshipped as Kritti vase/? vara at 
Kafii seems to be an emblem of the Orion-blended summer 
Sun, who is the most brilliant heavenly emblem of the 
Infinite Self of the universe, while the well is sanctified by 
taking it to be spiritually the full-moon-blended heavenly 
well of Orion. 

About Siva as Krittivasas, clad in skin, Sir Monier 
Williams says : 

**Ho is sometimes represented clothed in a deer-skin, sometimes 
in the skin of a tiger alleged to have been formerly killed by him 
when created by the magical arts of some likhis who tried to destroy 
the god, because his beauty had attracted the amorous glances of 
their wives. Sometimes, again, he appears wearing an elephant’s skin 
which had belonged to a demon of immense power named Gaya, 
whom he conquered and slew .” — (Religiom Tlhouglit and Life in 
India^ p. 81.) 

This story about the iZtshis, their wives, and their tiger 
may be compared with the story about the iZ^shis and their 
wives in connection with the origin of the worship of Siva- 
Lihga, explained in Vol. I., pp. 507 and 508. The beauty 
of iSiva who has destroyed Kd.ma, desire, is his spiritual 
and ethical beauty as the Knower. The 12tshis are the 


• * Krittim vaaAna 41sara pinAkam bibhrad Agahi Taitt-Sam, I Y. 0, 10, 4« 
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senses personified, and while on the one hand their wi^es 
appear to be the good inclinations of the enlightened mind 
bewitched by His Beauty, the tiger on the other is the 
untamed wild aspect of the same mind — vide the story of the 
wild beasts conquered by the ascetic’s dog, explained in 
Vol. I., p. 327. Man should love and realize the Supreme 
Self who as the Ideal Knower has killed the tiger. 

The elephantine Asura’s name given in the above quota- 
tion as Gaya leads us to the stories about the righteous 
sacrificer Gaya, and about the pure Asura Gaya who lies 
down with his head northwards and allows the gods to 
perform their sacrifice on his body. 

GAYA. 

Gaya is a Vedic word meaning home, household, family, 
wealth. iZtshi Gaya of Atri’s family, the reputed author of 
hymns 9 and 10 of the Atreya Mandala V., seems to be 
Agni himself who is praised (10, 3) to increase gaya and 
pushri, home and plenty, and is described (10, 2) as being 
Adbbuta, wondrous, with Asurya might resting on him. 
Similarly Plati’s son Gaya, mentioned in the last verses of 
hymns X. 63 and 64 as being the thoughtful sage who has 
sung the praises of the Vi^ve Devas may be Agni 
himself to whom the JRishiship is dedicated.*^ In verse 20 
of Rv. IX. 66, a hymn in pi*aise of Soma Pavamd*na, Agni 
is called Maha-Gaya, the Great Home, or having a Great 
Home or Great Wealth. In Rv. 1. 91, 12 Soma is called 
Gaya-sphana, conferring prosperity on the household, and 
the same epithet is applied in Rv. VII. 54, 2 to VAstosh- 
pati, the guardian of homesteads, who seems to be either 
Agni or Soma. 

Coming to the MahabhArata, Dronaparvan, adh. 66, we 
have an account in it of a most celebrated king of the 
name of Gitya. 

* Vide Vol. I., pp. 158-169, about the JRtBhi-namea, Kam&ra, VsBUBrata, 
Isha, Gaya, and Sntambbara, of bynna 2—14 of the JLtreya Hamiala, the 
authorship in thass and many other Instances, snob as the hymns about 
Yimkannaa and Pnniaha, being transferred to the deities themselves. 
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By the favour of Agni be became very rigbteoua and 
wealthy. He performed all kinds of sacrifices. His 
sacrificial ground measured 2C Yojanas in width and 80 in 
lengthy and thence extended his golden, altar of 24 (Yojanas)^ 
and no king ever sacrificed so well and gave donations so 
liberally as Gaya did. At the place of his sacrifice there 
is, it is said, the Akshaya-vaia tree and the sacred river 
Briihmasaras. By these the sacred place Gay& is meant. 
The whole country about that place is called Gayas in the 
plural. M. Bh. Salyaparvan, adh. 39 (verses 20 and 21), 
says that when Gaya performed a great sacrifice in the 
Gayas (Gayesliu), the river Sarasvati was brought there. In 
the Rainaya?ia II. 107 (verses 10 — 13) an old saying is re- 
ferred to to the efPect that Gaya, performing sacrifice in the 
Gayas, said about the Pitris that the birth of many well- 
read, good sons should be wished for, so that at least any 
one of them might be able to go to Gaya (and there per- 
form Sraddha to the Pitns). The Bhltgavata-pur^na V. 15 
says that by the merit of sacrifices and knowledge of 
Atman king Gaya became a Mahlir-Purusha, realizing 
Mah&-Purusha Visluiu. 

The Sthalii-pura?/a of Gay&, incorporated in the VSryu- 
purA7m, an extract from which is given in the Vafcaspatya 
under the words Gaya and Gaya, makes Gaya a giant 
Asura who gave up his body for the Devas. It says to 
this effect : 

Gaya was a mighty Vaisliuava Asura having a body 120 yojanas 
high and 60 yojanas thick. He performed tapas on Mount Kolahala 
(near Gaya), by the merit of which his body became pavitra, very 
holy and purifying. Then by simply ‘seeing him and touching his 
body people became pure and went to Heaven, and the minor 
heaven of Indra and the hell of Yama became vacant. The 
Devas went to Vishnu, and he told them to ask Gaya himself to 
allow a sacrifice being performed on his body. Accordingly, on 
their saying to Gaya that no sacred place on earth was so holy and 
pure as his body for performing their sacrifice on, he gladly con- 
sented to their performing it on his body and stretched himself on 
the ground in the Nairritya or south-west side of Mount Eolfthali^ 
making his head nbrthwardsand his feet southwards. The god Bi^m4 
himself, together with all the Devas, performed a great saoriftoe bn 
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Gaya’s body, and when the time came for Bxing the TApa post in 
the Yajna-vA^a or sacrificial hall (constructed on Gaya’s body) near 
the river or reservoir called Brahmasaras, the Devas bad to dig a 
deep pit to fix the post in. When the pit was being dug in the body, 
Gaya felt pain and quivered, so that the Devas feared that the sacri- 
ficial fire and other things would be dislodged and thrown off. In 
order to make Gaya firm, Yuma placed a big rock (silA) on him, and 
all the Devas stood on the head of Gaya, and yet he quivered. 
Brahma brought a Mfirti or image of Vishwii drawn out from him, 
and placed it on Gaya and still the quaking did not stop. Then 
Brahma brought A'ishiiu in person and stationed him as Jan^rdana 
and Pundarika on the stone,* and he himself stood on it in five 
forms, viz., Pitaraaha, Phalgviaa, Kedara (-isa), Kanakesvara, and 
Gajarupi Yinayaka (i.e., the elephant-headed god Ganapati). The 
sun stood in three forms, one called Gay^ditya and the others the 
northern and southern suns. The goddess Lakshmi stood under 
the name of Sita, together with Gauri, Gayatri, Savitri, Trisandhy^ 
and Sarasvati. Also all the gods, Indra and others, the Yakshas, 
Uragas, and Gandharvas stood. As first of all Vishnu stood press- 
ing his Gada, mace, on Gaya, he was called Adi-Gadadbara. Thus 
G^ya was made firm — terra firma; and at his request the gods 
ordained that the place should be as sacred as Kurukshetra. ;f?mddha 
performed there would be equal to Brahma-jurma in securing beati- 
tude for the departed ancestors. 

The Gaya country was so named probably because it was 
found to be very rich land for agriculture and because the 
home-steads of the Aryans multiplied there with plenty and 
prosperity, enabling them to perform their sacrifices on a 
grand scale. They therefore regarded it as sacred as 
Kurukshetra and the region of the river Sarasvati, and 
stories arose as to how a great King of the same name as 
the country sanctified it by performing his sacrifices there, 
and how in the beginning it was the Devayajana or sacri- 
ficial ground of the Devas themselves. In saying so what 
is said in the Vedas about Kurukshetra seems to be imitated, 
for the fi^atapatha-Brahmana says that Kurukshetra was the 
Devayajana of the Devas. King Gaya of the legends may 
be King Moon Soma, whose sacrificial ground, the constel- 
lation of Orion, may be likened to a house or castle in the 


* Ja n A r da n a it one of the namei of Yisbnn, meaning the haraseer of 
(bad) mem The selection of that name here it in keeping with harassing 
Gaya by standing on him. 


i 
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fikjr. A.8ura Gaya is clearly a mythical personage. In the 
i?tg-vecla many gods are called Asuras^ meaning that they 
are very powerful. Agni is Rudra and Asura (Taitt.-Sam. 
I., 8, 14, 24), and we have seen from Rv. V., 10, 2, already 
referred to, that his might is Asurya. In the subsequent 
time Asura degenerated into a name applied to the enemies 
of the Devas, but still its old good meaning was not for- 
gotten by the PurAwics, who, we have seen in explaining 
several stories, have concealed very holy characters in the 
outward garb of Asuraa. I would take our Asura Gaya to 
bo Yajna Purusha himself, and looking upon the whole of 
the holy land of Gaya as Yajiia-kshetra, the land of sacrifice, 
it is, as a riddle, the body of Sacrifice Purusha, as Kshetra 
has the double sense of land and body. His being a Vaish- 
nava may be compared with the Taitt.-ar. V. 1, 1 — 7, where 
Makha, Sacrifice, is called Vaisluiava, because Sacrifice 
Purusha is one of the aspects of Vish?iu. No real Asui-a 
could have had a sacred, holy body. Sacrifice Purusha him- 
self is depicted as the giant of pure body, and his lying with 
his head northwards seems to be a representation of Orion, 
the heavenly sacrificial ground. All the Vedic gods are 
established ou Sacrifice, for they are worshipped and get 
their oblations in it. The local legend adds many Puraviic 
gods and goddesses to the Vedic ones. 

It is evident from the Mahabharata and Ramayana that 
Gaya had become a famous sacred place even in ancient 
India. It was so evidently long before Buddhism arose. 
On its rice Buddhists also settled there, building and 
establishing their own temples and objects of worship, 
some of which, on the decline of Buddhism, were converted 
by the BrAhmans into their objects of worship. 
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The principal characters in the R&mnjana are (1) Sttft^ 
(2) R&ma who marries her, and (3) R&vana, the Rakshasa 
king of the island of Lahk&, who carries her away by force 
and is killed by R&ma. Of these Sit&, meaning the 
Furrow, is a Vedic goddess. In Rv. IV. 57, which is a 
hymn devoted to the agricultural deities, Sitd is praised 
in verses 6 and 7 which are translated by Professor Wilson 
thus : 

** Auspicious Sit^ be present, we glorify thee, that thou majest 
be propitious to us; that thou mayest yield us abundant fruit. 

** May Indra take hold of Sita; may Pushan guide her; may she 
well stored iu water (payas) yield it (as milk) year after year.'* 

Professor Wilson says that the Yajur Veda has four 
stanzas about SitsL, recited when drawing four furrows at 
the ceremony of preparing the sacrificial ground. 

The Taitt.-BrA.hman.a II. 3, 10, speaking about the 
bewitching effect of adorning the face with Sthdrgara alan* 
k&ra, on performing a certain sacrificial rite, says to this 
effect : 

Praj&pati created King Soma (the Moon). After him the three 
Vedas were created. He (Soma) held them in (the palm of) his 
hand. Then Sita S&vitri (daughter of Savitrt) became enamoured of 
King Soma, but he loved (another damsel named) SraddhH (Faith). 
She (Sit4) went to (her) father Praj&pati and said : ‘ Salutation to 
thee. I approach thee and seek thy help. I love King Soma, but 
be loves /S'raddhA” Prajapati prepared the Sthagara alahk&ra for 
her, and decorated her face with it, after performing a certain rite 
[described in the original]. Seeing her (thus beautified), Soma said to 
her : * Be thou with me.* She said to him : * But tell me a happiness 
(bfaoga). Tell me what is in thy band.’ He banded over the three 
Vedas to her. Therefore women wish to get happiness. He who 
wbhes to become loveable (priyah), or whom one may wish to become 
so, his face shall be decorated with Stb&gara alahk&ru* on perform* 
ing the rite. 

* The commentary on the word SfcbAgara, the SAtra of Gobbila IV. 2, 
20 (‘patnibarhisbi filim nidhiya stbagaram pinashfi), and the Karma* 
pm^pa II. 8, 6 ( * stbagaram snrabbi jfteyam Itandan&di vilepanam *), all 
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In this story father Praj&pati seems to be identical with 
Savitn from whom SitA, has the patronymic S&vitri. Dr. 
Weber, in the work referred to in the note, takes SavitW, 
the Sun, to be Prajapati, and quotes the Satapatha-Br&h- 
ma?ia XII. 7, 3, 11, ' SraddhS, vai Sflryasya duhit&/ 
show that /Sraddha is another daughter of the Sun. He 
also refers to ^^hkh. Br. XVIII. 1, Nir. XII. 8, about 
Savitri giving his daughter Surydi in marriage to the Moon. 
According to the Taitt.-Sam. II. 3, 5, all the asterisms are 
Praj&pati^s daugliters wedded to the Moon, who, however, as 
described there, is very fond of one of them, Rohini ( Alde- 
baran), and is, on the complaint of the others to their father 
Prajapati, punished with having to suffer from consump- 
tion (in the dark fortnight). iSiraddb^ whom the Moon of 
our story loves in preference to Sit& may well be taken to 
be Rohini herself who seems to have had several names in 
the Vedic literature, Rohini, Siiry&, iSraddba, Ahalja, &c. 
Who then is Sita, the Furrow ? The Belt of Orion is a 
constellation having three stars on a straight line. In 
one Vedic story it figures as the Arrow shot by the 
star Sirius into the body of Orion, fancied to be a 
Deer. But under another fancy, the Vedic poets have, 
1 presume, conceived the same arrow-like constellation 
to be Sita, the Furrow, drawn in the middle of the 
quadrangle of Orion, likening the quadrangle to Kshetra, 
Field, from the agricultural point of view.* Or some- 
times the whole of the Field containing as it does the Furrow 
may have been viewed as Sit& in the sense of the furrowed, 
ploughed. Field. The Sth&gara paint probably means a 
gaudy colour other than the simple white colour of the 
majority of the stars. Rohim (Aldeberan), the fourth 

tkese quoted by Dr. A. Weber ia bis essay on the BAm&yana, reprinted 
from The Indian Antiquary, Vol. I., in 1873, show that the Sth&gara 
decoration is a kind of paint. 

• Tho first verse of the hymn, Rv. IV. 67, in which appear the two 
verses about Sit& is about the deity called Kshetrasya Fati, the Lord of 
the Field, who may be taken to be the Moon, the regent of the asterism 
llrigasiras of Orion. From the saorifioial point of view the same Field is 
the saorifioial Field of the Devas deposited by them with the Moon. 
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laoar maDsion, the dearest of the Moon’s wives, is a 
beautifal star of reddish, golden colour, and of the same 
colour is the star Betelgeux which forms the north-east 
angle of the Field of Orion, and which is identified by 
some with Ardr&, the sixth lunar mansion. Viewing 
therefore the golden star Betelgeux to be the face, decorated 
by the Sthagara paint, of Sita, the Orion -Field, the origin 
of the idea of our story may be due to the poetical fancy 
that the Creator Frajapati made Sita’s face as beautifully 
golden as the Moon’s dearest lady-love Sraddha Rohini, 
and that therefore the Moon was induced to love her also. 
The three Vedas handed over to her is probably symbolised 
by the same three stars of the Belt. Thus the starry form 
of the Moon as the regent of the fifth mansion MWgasiras 
forming part of Orion has two golden wives on either side 
of him, Sraddha (Rohini) to his west and fSita (Betelgeux) 
to his east, 'i'he Moon’s love is spiritual, as one lady is 
Faith and the other the repository of the Vedas — of 
Knowledge. 

Sita, the wife of Rama, seems to be identical with th© 
Vedic Sita, in spite of the change she lias undergone in the 
RAmayana. There are three indications of the identity : 

(1) According to Ram. Uttaraka/zcZa, siirga 17, Sita 
was formerly Vedavati, daughter of BWhaspati’s son 
Kuaadhvaja, and she was named Vedavati because from 
her father’s Vedabhyasa or oral study of the Vedas she 
was born as his Vanmayi Kanya, bis (Vedic) Vak, Speech, 
itself as his daughter. She sat in austere tapas, determined 
to marry none but Vishnu. But Ravana came and laid bis 
hand on her. She threw herself into the fire, saying that 
she would be born again and become the cause of his 
death. She was born as Rama’s wife Situ, and RAvana 
having forcibly taken her away was killed by R&ina. 
Although Site’s father Savitrz is changed into Ku^adhvaja, 
her name Vedavati, meaning one who has the Vedas, 
indicates her identity with the Vedic Sita, the repository 
of the three Vedas. Bnhaspati himself, the Lord of words, 
is made the grandfather of the V&umayi Kauy&. 
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(2) When Sitdr accompanies R&ma in his exile^ snbsti- 
tuting her royal dress and ornaments for the Ktr& cloth of 
a Tapasvini woman^ she meets AnasAyA, the wife of IZishi 
Atri, in tho forest, and Anasiiy^ decorates her with divine 
ornaments and Ahgar£i.ga, charming paint for her body. 
Thns the incident of applying the paint is reproduced. 

(3) Sit4 is found as a treasure trove in the ground when 
King Janaka Siradhvaja is ploughing his sacrificial ground. 
As the Sita Mantras are recited when preparing the sacri- 
ficial ground, our Sit&^s marvellous birth from that ground 
indicates her to be the Vedic goddess herself. 

But it does not follow that because the Vedic goddess is 
reproduced in a changed manner in our Sita, her Vedic 
husband, the Moon, is reproduced in our Hama. This 
perhaps might have been, if the Vedic literature always 
spoke of Sita as the wife of the Moon. But it is not the 
case. In P&,raskara^s Grihya Sfitra, belonging to the 
<Sakh8, of the White Yajur-veda, are incorporated certain 
Mantras for Sita-Yajfia, sacrifice to Sit& on the field, 
and in them Sita is invoked as the wife of Indra thus : 

** In whose substance dwells the prosperity of all Vedic and 
worldly works, Indra's wife Sita 1 invoke. May she not abandon 
me in whatever work I do. Svaha. 

Her, who rich in horses, rich in cows, rich in delight indefati- 
gably supports living beings, Urvara (t.e., the field) who is wreathed 
with threshing-floors, I invoke at this sacrifice, the firm One. May 
she not abandon me. Svaha,”* 

In the story of the Taitt.-Brahmana, the Moon as the 
husband of Sit3i looks like a pious Brahman devoted to 
Faith and Knowledge. Though he is King, nothing 
martial is said about him. As Indra whom the Mantra 
mentions as the husband of Sit^ is celebrated as a great 
warrior god of the Kshatriya class (vide Br.-Ar-up. qnoted 
at p. 363 ante), and is phenomenally a solar hero, T think 
that to be the reason why in the epic Sit&’s husband BAma 

* Sacred Books of the East, Vol. XXIX., p. 834. This Mantra aboot 
StU being the wife of Indra is referred to by Prof. Max Muller in his 
'Lesson of Jupiter” in the Nineteenth Century for October 1885, p. 641. 
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is the greatest warrior prince^ the poet changing the mild 
Vedic story into a thrilling one of martial exploits. In 
several old legends Vishna had already become a most 
valorous god^ the Supreme Self Himself^ helping even 
Indra in his battles against the Asuras or Daitjas, and so 
it was easy for the poet to make his R&ma an Amavk of 
Vishnu Himself as a virtuous heroic man of the Kshatriya 
class, performing many superhuman and marvellous 
exploits. The poet lived in an age when the marvellous 
was liked by the audience, and indeed this is not to bo 
wondered at when it was the fashion of poets to metamor- 
phose the heavenly bodies as actors on onr earth. 

As the Vedic story about Sit4 clearly deals with heavenly 
bodies, with the Sun as her father and the Moon as her 
husband, and as, in order to be spoken of as the daughter 
of one heavenly body and the wife of another, she too is 
most likely a heavenly body like themselves, such as 
the Orion-Field as 1 have taken her to be, it is not 1 
think unreasonable to suppose that in the changed story of 
her in the Ram&yaTia the poet has metamorphosed the 
heavenly bodies as the actors here on our earth. I would 
therefore take Sita of the epic to be cither the golden star 
of Orion, or the golden star Rohini fancied to have been 
taken out as a treasure trove from the Orion Field, Rama 
to be the Sun and R&vana the Moon, as between them 
the character of a Rakshasa who is Ni^aHra, night- 
prowler, can only apply poetically to the Moon. For 
the sake of introducing war and victory, the poet has 
changed Sit&^s husband into the Sun ; and phenome- 
nally the gist of the R&mILyana is this : When the Sun 
Rama comes in conjunction with the golden star he weds 
Sit&; when the full Moon comes in conjunction with her 
at the beginning of the dark period, Rd^yana has carried 
her away ; but when the Sun comes back to her at the 
bright period, he kills the Moon RTivana in the new 
moon day phenomenon and regains his wife. This is 
simply analogous to the older stories about the robbery of 
Veda-i8roti by an Asura variously called iSahkha, Somaka. 
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or Hayagrfva^ killing whom Vishnu gets back Veda-^ruti 
for the benefit of the world (vide pp. 135 — 140 ante). 

In amplification of this main idea several characters and 
incidents are introduced in order to serve the plot of the 
story. Phenomenally some of those characters look like 
varied personifications of the Moon^ Orion^ and other 
objects in a kaleidoscopic manner so as to stand and act 
under different aspects and relations to the Sun^ such as 
his brother^ ally, enemy, messenger or servant, &c. 

Since the Vedic SitH who is made the heroine of the 
RUmayana is a goddess of Vedic knowledge and acts, it is 
not improbable that the poet of the epic has concealed 
Vedantic meanings in the contest for her. The work most 
have originally been in a small scale and gathered several 
new matters as time rolled on. Moreover, some of the 
particulars and incidents may have been inserted merely 
to give colour to the outward marvellous side of the story, 
without any inner meaning in them. I confine myself to 
referring to the main features of the epic, according to the 
order of its seven Kawdas, with such observations as have 
occurred to me in respect of the building of the story and 
the probable esotery underlying it. 

THE BkhA-KkNDA. 

In order to make the Vedic goddess of knowledge and 
works act the part of a Kshatriya heroine on the earth, 
it became necessary for the poet to select a worthy Ksha- 
triya line for her advent, and no better selection could have 
been made than the line of King Janaka of the Videhas 
who is celebrated in the Brib.-Ar.-Upanishad for his sacri- 
fices and knowledge of Brahman. Janaka became the titular 
name of each King of this line, and it is Janaka Siradhvaja 
of this line that finds Sit& as a treasure trove when plough- 
ing his sacrificial ground. Siradhvaja means ^one who has 
the plough-banner,’ a fit name for the father of the Goddess 
found in the Furrow. Her patronymic Jftnaki is from 
Janaka, which name means ^ father,’ ^ genitor ’—a name of 
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the same import as Savitn, the father of the Vedio 
SttA SAritri. 

Similarlr the hero KAma who was to marry her had to 
be made the son of another worthy royul line, the famous 
solar line of the IkshvAkus, with their capital at 
Ayodhya, the unconquerable city. This city was fit for 
being utilized with an esoteric significance attached to it 
by reason of the human body being called Ayodhya, the 
nine-door-town of the Devas, in the Taitt.-Arawyaka, I., 
27, 2.* The Devas there mean the senses. From the 
strange manner in which Ayodhya becomes utterly unin- 
habited at. the end of Kama’s earthly career, there is 
the probability of its being esoterically the body-town, 
'i'he name of Rama’s father is Dasaratha, the ten-chariot- 
being. In this name there may be an allusion to the ten 
senses as vehicles. It is said of Da^aratha (as it is said of 
some other fabulous kings of Puiwiic lore) that, though a 
human being, he assisted even the Devas in their battle 
against the Asuras. This strange idea is likely to have 
arisen esoterically in respect of the soul’s assisting its 
senses Devas in the battle against the internal enemies, 
the bad inclinations. According to the ^S^at.-Brabmaim the 
Pranas, senses, perform austerity as /i^ishis and become one 
united Purusha called Prajapati before the latter becomes 
the Creator fp. 33, ante), and according to the Brah- 
ma7?as the Son God Rndra is born only after PrajApati 
performs austerity (Vol., I. pp. 484, 485). Similarly, to 
Da^aratha pining for children Vislniu’s Am^a ItAma is 
born as son only on the performance of a great sacrifice in 
which the holy iZ^ya^niiga himself (vide pp. 143 — 147 ante 
about his wonderful story) performs a special rite. From 
the sacrificial fire a divine being springs up and presents 
a pot of payasa, food of milk, by eating which Damratha’s 
three wives KausalyA, Kaikeyi and Sumitra conceive and 
give birth the fiirst to RAma, the second to Bharata, and 
the third to the twin sons Lakshmana and /S'atrughna, all 
these four sons being the Amiras of V^ish?iu. 

* * h^htkkvkrk nuvadvAnl Oev&ndtii pdr Ayodh^ 
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An only child is not in much favonr with onr Bistras. 
Oar hero is therefore rich in good affectionate brothers* 
Of the twin brothers Lakshmana becomes the companion of 
B&ma, and iSatroghna of Bharata. When a great man, 
prince or minister, is called even in this age, Sun or 
Moon, in the panegyrics of our learned Pandits, we may be 
near the troth if we say of the good old brothers that 
phenomenally R&rna is the Sun, Bharata the Moon, and 
Lakshmana and iSatrughna the Alvins, the brotherliness of 
day and night, the one attending upon the Sun as daylight, 
the other upon the Moon as moonlight or as Agni who 
shines well in the night. 

The boys grow up, and as soon as they have had their 
training in archery, /j*ishi Vi«vamitra comes and begs 
Dasaratha to lend him the services of R&tna for protecting 
his sacrifice from the obstructions of the R&kshasas. The 
family priest Yasish^/ia himself supports the petition, and 
when Rama is permitted to go, Lakshmana also goes with 
him. Vwv&raitra^s hermitage, Siddha/?rama, is somewhere 
between Ayodhya and Mithila, the capital of the country 
of Sit&^s father. 

The stories told by Vi.svamitra to the two princes about 
the places through which he conducts them appear to be 
old Sthala-purana-Iike legends that had already gathered 
themselves about them. They are not connected with the 
plot of the Ram&ya7m. 

Vi^v&mitra presents to Rama as a fit person to receive 
them two Vidyas, knowledges, called Balfl. and Atibal^, 
daughters of the god Pitamaha, and capable of putting an 
end to hunger and thirst. Esoterically, they may be taken to 
mean the strength of mind to withstand the hunger and 
thirst of desires. In Rfg-veda III., 53, 18, the Rtehi of 
which is Viev&mitra, he prays to ludra for bala, strength, 
repeating the word four times. From this may have arisen 
in the subsequent time the idea that he obtained strength 
as the two Vidy&s in question, doubling it to meet hanger 
and thirst. 
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On the way a terrible R^kahast woman named TUaU or 
attacks the princes. She was formerly a Taksha 
woman, but as she and her son M&rilpa went to beat /ftshi 
Agastya, the latter cursed them to become Rakshas, demons. 
R&ma kills her. He knows that wouiau-killing is reprehen- 
sible ; yet he does it as Viav&mitra says it ought to be done 
in this case for the protection of the good. Esoterically, 
there is a woman whom every knower ought to kill, and 
she is Avidy&. I would take Ta/ak& to bo AvidyA 
Agastya is the star Canopus, the onmmont of the southern 
sky. Our ancient people fancied the South as the region 
of the Kakshasas. Hence the myth that Ta/akfi became 
a RAkshasi by offending the celestinl iftshi of the South. 

On reaching Siddha^rama ViAvamitra sits to his sacrifice, 
but Ta/aka’s son Mari/pa comes to destroy it. K&ma dis* 
charges at him an arrow which carries and hurls him down 
into the sea. He then kills Subahu and other Rakshasa 
followers of Mari/^a. Marina, though put into the sea, 
does not die. Who be is and why he is spared now will 
become clear further oti in the A rar^yakutida. Vi^vamitra^s 
sacrifice is then completed. 

As soon as it is completed, Vi^vainitra starts with other 
/Ztshis and the two princes to see King Janaka^s sacrifice and 
to show to Rama the huge bow kept by Janaka to test the 
strength of the suitors to the hand of his daughter Sita. 

Vi^amitra is well utilized for taking Rama to Sita. In 
the legends older than the Ramuyana, he liad become 
famous as the Kshatriya king that became a Brahman 
jBtshi by bis own merit, and as the reputed author of the 
sacred S&vitri Gayatri (Rv. III. 62, 10). He is thus 
a worthy EisUi to conduct our Kshatriya hero to Sit4 
Janaki, who, we have seen, is the Vedic goddess Sit& 
S&vitri changed into the spiritual daughter of the house of 
another Kshatriya king famed in the Upanishads for his 
sacrifices and knowledge of Brahman. The incidence of 
R&ma’a protecting VirvAmitra's sacrifice from its enemies 
seems to be introduced in order to show that only a 



^hatriya youth who was able to protect the good from the 
bad was deserviug of the hand of Sifcft. 

As Vi^r&mitra aud the princes are nearing MithilA they 
pass through a beautiful forest now uninhabited. It bad 
belonged to £tshi Gotama whose wife Ahaly& was living 
there in an invisible state^ divorced by her husband. But 
at the advent of B&maj she becomes pure again and regains 
her form as the most splendrous Tapasvini woman. The 
princes salute her and pass on^ after receiving her 
hospitality^ and she has the happiness of rejoining her 
husband. 

The story of Indra^s seduction of Ahalya is an old 
one born as a riddle from the Snbrahmanya Mantras. 
The inner meaning of the so-called seduction I have tried 
to explain in the Essay on Ahalya in Yol I. In that 
story Ahalyft is intended to be read as Aha-ly& or 
Ahal-yd*. Here she should be read as A-halya^ as indeed 
she is read so in Earn. VII. ^0. As A-haly& she signifies 
the unpioughed forest land^ the goddess of which is praised 
in Etg-veda X. 140 as Arany&ni, who in subsequent lan- 
guage is Vaiiadevata, the nymph of the forest. She is fancied 
to be Bishi’s wife^ as the Riahi performs his tapas in tlie 
forest. This nymph is a mental abstraction of the beauty 
of the forest scenery. But when such a beautiful hero as 
Rama is passing through the forest, the poetical fancy is as 
though the nymph assumed form in order to welcome him. 
On his way to Sita who is the damsel found in the Furrow 
or cultivated land and residing in Janaka’s town, our Rama 
uecessarily passes through the country and its forest 
scenery, greeted by the forest nymph. Such is the happy 
touch the poet gives to AhalyS; of the older story. That 
story must have existed iu legends separately without any 
mixture of R&ma^s meeting Ahaly&, until it was remodelled 
in the epic so as to receive that incident. 

Yi^vftmitra then arrives at the sacrificial place of Janaka, 
and is very hospitably received. He introduces the princes 
to him and gets the huge bow to be brought out for be^ng 
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handled by R&ma. Thousands of Kshatriyas had tried in 
vain even to lift it up. It was the bow of Rudra himself, 
the god of gods (DevadevaA). In the destruction of 
Daksha^s sacrifice Rudra had that bow, and he threatened 
the Devas to thrash them with it because they would not 
allow him any bh&ga, share, in the sacrificial oblations, 
but they propitiated him, and then the bow was deposited 
with King Devarata, a remote ancestor of Janaka, and 
remained in the family as a heirloom. To the amaz.ement 
of the large number of the Kshatriya princes present in 
the tournament, Rama very easily holds the bow in the 
middle, strings it and breaks it in the act of purana (set- 
ting the arrow at the bowstring and drawing it so as to 
make the bow bend (?) ). Janaka becomes exceedingly 
glad at his finding a worthy husband for Sit&. 

This huge bow of Rudra requires a word of explanation. 
The story about the destruction of Daksha^s sacrifice seems 
to have arisen from Vedic legends about the Pravargya 
ceremony {vide the Essay on Hravargya in Vol. I). Accord- 
ing to them, Sacrifice Man stands with his bow defying the 
Devas, but the white ants gnaw the bow string, and the bow 
springs and carries off the head of Sacrifice. The Taitt.- 
Aranyaka, I. 5, in identifying Sacrifice Man with Rudra, 
says about the bow that one end of it extended to the sky 
and the other rested on the earth, that this stringless bow 
called Indradhanus, is seen in the (rainbow) colours of the 
rain cloud, and that it is Rudra’s bow. It is thus clear 
that the huge bow of Rudra} bandied by RAma^ who, 
phenomenally, is the Sun, is the rainbow, which is formed 
when the Sun is in the east or west with the rain cloud 
opposite to him, and therefore the fancy is as if the Son is 
holding it to his front with his outstretched hand. Rudra, 
the Vedic Son God, is the celebrated bowman in the Vedas, 
and the object of making our young hero RAma handle 
Budra's bow is to extol him as a second Rudra, or as even 
surpassing him by breaking it. The soon melting rainbow 
may well be fancied as broken. 
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As soon as B&ma wins Sita by wielding Bndra's bow^ 
Janaka sends a message to Da^aratha, who in due time 
arrives with his other sons Bharata and iSatrughna^ and the 
marriage of all his four sons takes place in Mithil&^ B&ma 
being wedded to Sit&, Lakshmana to UrrniZa^ another 
daughter of Janaka^ and Bharata and Satrughna to Mandavi 
and Srutakirti, the daughters of Janaka^s younger brother 
Kuiradhvaja. 

Taking his sons and daughters-in-law Dasaratha journeys 
back to Ayodhyd,. Bat to his dismay on the way R&ma Jama- 
dagnya of Bhrigu^s line, the famous Bri^hman warrior that 
had annihilated the Kshatriya class, comes with Vishnu^s 
bow and opposes BAma, telling him a story about it and 
Rudra^s bow. Vi^vakarraan manufactured two bows of equal 
strength, one for Rudra and the other for Yishnn. In 
order to test the relative strength of these gods, the Devas 
brought about discord between them and they fought. By 
the war-cry of Vishnu Rudra became inert and his bow 
yawned (jnmbhitam) (with a crack). Vishnu was thus 
found to be stronger. Rudra in anger made over his bow 
to DevarAta, the ancestor of SitiVs father Janaka, and 
thenceforward it remained with the Janakas, while Vish?iu^s 
bow remained with the Bhargavas because Vishnu gave 
it to KAma Jamadagnya^s grandfather Rikxk^. With this 
story, this RAma, who is otherwise known as Para^u-RAina 
or RAma of the battle-axe, challenges our RAina thus: 
heard of your breaking that bow. Here is this bow of 
Vishnu. Take it in accordance with the excellent dharma 
or usage of a warrior and wield it. If you can do so I 
shall give you (the honour of) a duel with me \ Our 
RAma handles the bow very easily and sets the arrow to it, 
seeing which the other RAma becomes quite inert and power- 
less, and recognises in him Vishnu himself. He should not 
stay long on the earth pi'esented by him to Ka^yapa (p. 357 
ante)^ but as he has now become inert (and unable to go 
back to bis place himself), RAma discharges the arrow, and 
with it the other RAma is shot back through the sky to his 
place Mount Mahendra. 
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It may be that tbis story did not form part of tbe 
original plot of the R&m&yana. Even if this was the case 
the addition mast have been made not long afterwards. 
In the two epics in their present form the story of Parasu- 
R&ma as the annihilator of the Kshatriyas is treated as an 
ancient one. This story of the meetinir of the twf) R&mas 
seems to have been invented in order to extol our 
Kshatriya hero as having made even the KslistriyAntaka 
R&rna quite powerless. The latter had become famous in 
the older legends as the disciple of Rudra himself in 
Dhanurveda^ obtaining from him his battle-axe and other 
weapons, and our hero is made to eclipse him. Rudra is 
called Khandapara^u, having the cutting battle-axe, a 
name applied to Para/Jn-Rama also, because, it is said, he 
obtained the same axe from Rudra.* But as a riddle 
Ehandaparasu may be taken to mean one who has the 
broken axe or weapon, a meaning which would apply well 
if the weapon broken is taken to be a bow, thereby making 
Rudra Khawdadhanus. It may be from a play like this 
upon Rudra’s name Khandapara^u that the story arose 
that he got his bow cracked. 

THE AYODHYA KA.VOA. 

As stated in the preamble (p. 398 the Sun RAma^s 

marrying Sit/i means his coming in conjimetion with 
the golden star. But that conjunction cannot last long. 
Sit& must fall into the hands of the /u/l Moon RavaTia. 
To say that RAva7ta besieged and took Ayodhya and 
carried away Sita would not be appropriate in respect 
of oar hero of the solar line and of bis ' Unconquerable^ 
capital. Therefore the plot is to exile Rama to tbe wild 
jungles of the Vindhya range and there make an opportu- 
nity for R&va?7a’8 carrying away Sita by stealth. 

The exile is brought about thus : King Daaaratha makes 
preparation for installing his popular first son R&ma as 

* Khandaparata in the Viahfiu-Sahatran&ma is explained by SamkarA- 
ttrya thua : ' fiatrdn&in khaadanAt khandah parasar asyeti JAmadagnyA- 
kHter iti Khatidaparasah, Biro tA* 
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Tavar&}a. Bharata, tbe stepbrother of Bama^ is absent at 
the timei having gone with /Satrughua to his maternal uncle 
Asvapati of the Kekayas in the west. At the instiga- 
tion of Kubjdi alias Manthardr^ a wicked ngly maidservant 
of Bharata^s mother Kaikeyi, the latter goes to her 
husband the King^ and asks him to exile R&ma as a 
T&pasa to the jungle for fourteen years and install 
her own son. Formerly she had accompanied her 
husband to the war of the Devas against the Asuras^ and 
had nursed him and saved his life when he lay wounded 
and almost dead. Highly pleased with her be had offered 
to grant any boon she might choose^ and she had said that 
she would choose it at some future time. She reminds 
him of his promise^ and the poor old man feels compelled to 
grant her wish, as, notwithstanding his anger and sorrow, 
she is firm in binding him to his word. Rama gladly con- 
sents, as it is his duty to carry out his father^s word. 
Refusing to stay behind, and clad as a Tapasvini woman, 
giving away much of her jewelry in charity, his noble wife 
Sita accompanies him. His affectionate brother Lakshmar^a 
also goes, permitted by his mother, the good Sumitrs^, who 
says to him : ^ My darling ! go gladly, regarding Rama as 
thy father, Sita as myself, and the wilderness as Ayodhya.^ 
Ramans poor mother Kausalyfl is overwhelmed with grief, 
but she has to put up with it, and she showers her choicest 
blessings upon him at the time of parting. 

Broken-hearted Da«aratha dies shortly afterwards. Bha- 
rata and £latrughna return from the Kekaya country. 
Kaikeyi^s solicitude and exertion on behalf of her son was in 
vain. She had counted without the host, for Bharata stoutly 
refuses to be installed, and goes with almost all the popu- 
lation of Ayodhyd. to RAma in the forest in order to induce 
him to come back and be installed, now that tbe King had 
died. Rama happens to be at that time at the hill of 
iCitrakfita, tbe forests of which contain the hermitages of 
many Rishis, iuoluding YAlmiki, the future author of tbe 
BAmAyana. 
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On the way Bharata makes a halt at the hermitage of 
JSfshi Bharadyaja^ who^ by the power of his tapas or 
ansterity, creates a sumptuous dinner for him and for the 
host of his followers. By his will Apsaras nymphs come 
and serve the food. 

It is likely that even before the story of the R4m4- 
yana arose^ a place had come to be looked upon 
as the sacred place of Rhhi Bharadv&ja on the way to 
£itraku/a. In the case of Bharata, the son of fi^aknntal& 
and the ancestor of the Bharata line of kings in which 
the Pa7idavas and Kauravas are born, we have it stated in 
the Mahabharata that he was named Bharata because the 
heavenly voice told his father Dushyanta to (admit him as his 
son and) maintain him (bharasva).* This is simply a play 
upon Bharata as bhr/ta means fed, maintained. Similarly 
our Bharata is fed and Bharadvaja is his feeder in a 
miraculous manner, because Bharadvaja means ^one who 
provides food.^ 

Rama is most grieved t.o hear of his father^s death, but 
with all the entreaties of Bharata and the priests, including 
the family priest VasishtZ/a, he refuses to return before the 
expiry of the term of the exile prescribed by bis father. 
On the other hand Bharata also refuses to be installed 
king, and he goes back carrying on his head a pair of 
R&ma^s shoes, which he places on the throne and carries on 
the administration in its name, he himself becoming a 
Tapasa like Rama, and staying at Naudigrama, a place 
in the outskirts of AyodhyA, for he would not enter the 
city till Ramans return. 

Let us make the Moon illustrate this. The Moon, placing 
on his head the p&das, rays, literally feet, of the Sun as if 
they are the Sun^s pd»duke or shoes, carries on the govern- 
ment in the night during the absence of the Sun. Night 
has fallen over the kingdom of Ayodhya in the absence of 
its rightful heir B&ma. 


•Voll.p.82. 
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The quiet of the RiBhis of Eitrakdta haviog been dith 
tnrbed by the noise and bnstle of Bharata’s army of fol- 
lowers, and not liking to be found out and pressed again to 
return to Ayodhy& before the term of the exile, B&ma 
leaves iSatrakdfa and goes to the hermitage of fitshi Atri 
and pays his respects to him. Atri’s wife AnashyA, ^she 
who is free from envy,’ admires the steadfast love and 
devotion of Sit& to her husband, and decorates her with 
divine ornaments and AhgarAga, the charming paint for 
body. This decoration of SitS, is adapted from the Yedic 
story as already explained. There Father Praj&pati decorates 
her. Here, most appropriately, the matron AnashytL, famed 
in the older legends for her sanctity, decorates onr young 
heroine. 

THE ABAJ^YA-KAwDA. 

Tn order to protect the Rishis of DandakAranya in the 
South from the ravages of the BAkshasas infesting it, 
HAma goes to the jungle of that place. At the outset he 
is encountered by YirAdha, a BAkshasa of huge body, who 
catches hold of SitA and tries to run away with her. 
Attacked by BAma and Lakshmana,he leaves her, but runs 
away with them on his shoulders. But they cut off his 
limbs one by one (like men on a tree lopping off its 
branches) and kill him. YirAdha, it is said, was the 
Ghandharva Tumburu, son of father Jaya (victory) and 
mother SatahradA (lightning), but he was cursed by his 
yinp r Yaisravana to become a BAkshasa because he sought 
pleasure always in the company of the Apsaras nymph 
BambhA. 

As among other things rAdha means success, 7i-rAdha 
may be the personification of non-success, overcome by 
• p Ama as a foretoken of his success in ridding DandakAranya 
of its B AV nhaaas . But if YirAdha is ‘ non-success ’ or * the 
contrary to success,’ how can he be, at the same time, 
called the son of victory ? The prefix vi applied to a noun 
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or adjective expresses not only the negation, bnt also 
sometimes the intensity or greatness, of what the noun or 
adjective means. Thus Yi-rftdha is capable of two contrary 
meanings, which, nevertheless, would meet, if we suppose 
the poet to have looked upon ' non-snccess ’ or 'the 
contrary to saccess’ when conquered aud killed to be 
'great success’ itself, the son of victory, conquered, i.e., 
won, like the game shot in the chase. 

In the forests of Dandak&ranya R&ma visits many Bishit, 
of whom those that are mentioned particularly are Saea- 
bhanga (who throws himself into the fir^ a 'd departs to 
Heaven as soon as he sees B4ma), Sntiksl'^^',Qjj^ Agastya’s 
Brother,* and lastly Agastya himself, 1 4igj.vhom R&ma 
obtains many divine missiles. As Agast> i ^^s been made 
the regent of the Star Canopus, the ornament of the 
southern sky, he is localised in ever so many places to the 
south of Ary4varta. 

A strange thing seen in DandakfLranya is the lake called 
Psni!:&p8ara8, the lake of the Five Apsaras nymphs, 
lured by whom a Muni named M4ndakarrei created this lake 
by the powers of his tapas. It has a submerged pleasure 
house, in which he is enjoying the company of the Five 
Nymphs, the sound of whose sweet music coming out from 
the water is heard by R4ma, though they themselves and 
the Muni are invisible. It is said that the Devas Agni 
and others sent these nymphs to tempt the Muni and put 
an end to his tapas, the intensity of which had made them 
|n at ease. This Pahk4psaras may be the lake of the five 
senses, the same which is otherwise called Pan&asrotombu 
in the Nvet4«vatara-opanishad I. 5. The outer meaning of 
the Muni’s being submerged in the water of the desires of 
the senses being plain, there may be an inner meaning 
also, indicating that the Muni, withdrawing his senses 
from the outer world, has employed them all to sing the 


* His is not givsn, so that from this fsot Agastya's Brother has 
heoome proverbial as the Nameless. 
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glory of their Oae Troths the Self, concealed in the lake of 
his heart. 

The place where B&ma makes his temporary abode in ■ 
Da»dak&ra»ya is Panliavati (the place of the Five Vata 
trees), on the banks of the Pamp&,* either a lake or a part 
of the river God&vari itself which is mentioned as being 
near Bdma’s abode. Like PanAiapsaras, Pahkava^ also may 
have some esoteric meaning. 

In a part of Datidak&ranya called Jaoasth&na there is 
a colony of R&kshasas, the chief of whom is Khara, a 
cousin of K&vana. This colony of R^shasas belongs to 
R&vana, the R4kshasa king of Lahkh. One day the ugly 
Rakshasi woman iSurpaTwkh^, ' she who has winnow-like big 
nails,’ the sister of R^vutui, assumes the form of a beauti- 
ful woman (for the Rakshasas are credited with power to 
assume any form they like), goes to Pankavafi and asks the 
lovely Kshatriya princes, Rama and Lakshmana, to marry 
her. They of course reject her, and as she gets angry and 
goes in her own terrible form to beat them, Lakshmana dis- 
figures her. In that state she goes to Khara, who sends four- 
teen powerful R&kshasas, but they are all killed by R&ma. 
Then Khara himself sets out with his generals Dhshana 
and Trisiras and an army of fourteen thousand R&kshasas, 
but they are all killed by Rama singly, while 8it& witnesses 
the battle from a cave guarded by Lakshma?ia. Pleased 
with the valour of her husband Sit& embraces him. A 
R&kshasa named Akampana, meaning the swift wind, 
carries the news of the destruction of the colony to R&vana, 
and iSihrpanakh& also goes to him. Hearing from her the 
matchless beauty of Sitil, R&vana matures his plan of 
carrying her away from RUma. 

Jana-sth&na, the place of the tribe, race, or people, is a 
curious name applied to the colony of the Rakshasas. 
Whatever the fabulous Pafika-janas, the five tribes, of the 

R»g-veda meant, that name came to be utilized esoterically 

\ 

•This MeiDB to be foraed like the word Gaegd. Its water Is ao sweet 
that it is Fampd, * dnmk and dmnk.* 
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in the sabseqaeat time. For instance^ in Act VIII. of the 
MnA;&Aakatika drama it is said that the Pan/ca-janas^ the 
woman^ and the Kkndk^A should be killed. There^ as 
explained by the commentator^ the Five Janas mean the 
senses, the woman Avidy&, and the £&nd&la the Ahamk&ra, 
egoism or pride. Esoterically, the forest of Dandak4ranya 
as the place of both the Btshis and the B&ksbasas should, 
1 think, be located in the mind or heart itself, the place of 
both the good and bad inclinations, the latter molesting 
the former. Even there the Knower like the Brahman 
Muni of PanA:dipsaras finds his secret place of spiritual 
calm and joy by withdrawing himself from the sensual 
world. This is victory won in a qniet manner, whereas 
the same Knower^ pictured as the Kshatriya h^ro Bama, 
wins his victory in a martial manner. 

Here, it is necessary to see who R&vana is from the esoteric 
point of view. He and the god Kubera Vai^ravana are 
brothers, being the sons, by different wives, of the Brahman 
Ri&hi Vi^ravas. Kubera is the god of wealth and the lord 
of Gandharvas, Takshas, Einnaras, and others. His place 
Alak& is in the Himalayas to the north of India. He is 
sometimes spoken of as the lord of the Rakshasas also. 
This idea may have arisen from the Taitt.-Mantrapra^na, 
II. 1 8, in which the Kauberakas, the followers of Kubera, 
are described as urged by Raksho-R&ja, King of the 
B&kshasas, spoken of as Brahmayias-putra, the son of a 
Br&hman, and as saying to them, ' Kill these (men) ; * 
^Take these (men;.^ The lit tarak&T^da says that Kubera 
formerly reigned at Lanka, but that R&vana drove him 
out, snatched his Pushpaka-vim&na, a wonderful convey- 
ance capable of going in the sky at will, and became the 
king of LankIL. This idea of Vaisravana as having an 
inimical brother must have been worked out from the 
Taitt.-AraTiyaka I., 30. Vaisravana, it is said there, has 
M&y& Tvftshtrl (created by, or daughter of, Tvasfafn). He 
is B&j&dhirftja Mahftrftja, the great king of kings, and 
EAmesvan^ lord of desires, bestowing the objects of desire, 
wealth and food to his supplicants. He is said to have lus 
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town on 8adar«ana, Kranfi^ and Main&ga monntaina. Then 
comes this canons saying about his brother : 

Yas te vigh&tuko bhrd.t4 
mamd^ntarhndaye sribak, 
tasmd* imam agrapin(2am jahoti, 
sa me ’rbh4n m& vivadhit. 

That hurtful brother of thine who lurks within my heart, to him 
is this first pinefa-ofEering ; may he not destroy my objects. 

It looks as if the aforesaid hurtful brother has been 
developed into Havana as a terrible rival brother of 
Kubera Vaisravana^ and made exclusively Bakshoraja^ 
while Vai^ravana is made to shrink iuto a king of only the 
Gkindharvas^ Yaksbas^ and others. The terrible lordship 
over the Bakshasas goes away from him appropriately to 
his Vighatuka or hurtful brother^ and their mutual opposi- 
tion is shown in their localities also^ for while Knbera’s 
place is on the Himalayas at one end of India in the norths 
the place provided for Bl^vana is the island of Lanka at the 
other end in the south. 

Both Vai^ravana and B&vana are considered to be pat- 
ronymics derived from Visravas alids Vi^rava76a and 
Havana.* Havana means the crier or maker of noise. 
The Pauranik view is that Bllvana is both ' the crier ^ 
and ^one who makes the world cry^ (B&vano loka- 
nLvanah). About the former meaning there is a story in 
the UttarakdincZa to the effect that when Bdivana lifted up 
Mount Kaild>sa in order to hurl down the god ^iva from 
it^ the latter became so weighty that the mountain sat 
down again imprisoning B&vana's hands under it^ so that 
he had to cry for a long time in praise of jSiva before his 
hands were released .t 

* Under Kaghuvamsa X. 48 Mallind.tha explains the name of B&vana thus : 

Visravasah apatyam pumAn iti vigrahe B^vanaTi. Visrayaksabddt siyft- 
ditv&d ani Visravaso Visravana-Ravan&vity antargana-siltrena Visravak^ab- 
dasya vrittivishaye ravaakdese Bftvana iti siddham. 

t About Kail4sa, kiUsi, fern, of kilAsa, ooours onoe in the Btg-veda, 
V. 58, 1, where Prof. Max Miiller takes it to mean the spotted deer of the 
Misrats, and puts the query t ** Does Sailftsa oome from the same souroe P 
In t3ie lubsequent Sanskrit, killaa has oome to mean lepteuB* la thie 








Be this as it may, VsuraTana’s hortfol brother {urX:^ ' 
in thn heart is most likely to have been utilized in the epic 
to represent esoterioally the demon of E&ma, Desire, the 
root of the Sams&rio state, of which the Moon is fancied to 
be the lord, for there is the Upanishadio idea of the Path 
of Light to the Snn and onwards from which there is no 
return to Sams&ra, and of the Path of Smoke leading to 
the Moon from whom the soul is hurled down for rebirth 
over and over. In that idea the Snn and Moon, the lords 
of day and night, must be taken to be used as metaphors 
for knowledge, righteousness and the sinless path on the 
one hand, and for ignorance, selfishness and the path of 
sin on the other. Thus R&vana, the metamorphosis of the 
Moon, seems to represent E&ma. He is Dasagriva, having 
ten heads, which probably represent the ten indriyas, 
senses.* To suit the ten heeuls he has twenty shoulders, 
required no doubt for grasping the objects of his desire. 
His wife, as written in the Madras copies, is Mandodari 
(having a belly full of creams ?), but, as written in the 
Calcutta copies, Mandodart, having a big belly. But this 
ugliness suggested by the name is negatived by the 


owing to the white spots of leprosy making one suffering from it spotted f 
Bat the Y&^spatja derives Kail&sa from kel&sa, crystal, to which the 
snow-clad moantain seems to have been likened. Bat among other things 
the San is a form of the god Siva. The cloads in the sky are either his 
riding ball or his crystalline moantain on high, a steller connterpart of 
which may be fancied in the Milky Way. If, as I have thoaght, BftvaTia 
is the Moon, the phenomenon of his encoantering the San can only happen 
on the new moon day. On that day, according as the poet fancies, the 
Moon is either killed or panished by the San in some manner or other. On 
that day all the rays or hands of the Moon are locked ap under the Sun and 
not visible to as, and the fancy is as though the Moon tried to hurl down 
the Son from his high place in the sky, bat had his hands locked up. 

• Vedftot4fcftrya, one of the ablest Pandits of B&m&naja’s school, quotes 
in one of his works this verse about E&vana : 

DasendriyAnanam ghoram yo manorajanii;aram 
VivekasarajAlena samam nayati yoginAm. 

This means that BAvana represents mind as the BAkshasa rajaniAara, 
prowling in the night (of ignorance), and having the ten senses as his heads. 
Him BAma kills with his arrows of wisdom for the benefit of the Yogins. 
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dmcription of her as a very beantifnl woman. This riddle 
may mean that she is beantifnl to her hnsband^ bnt ngly 
to the knower. She may be taken to represent M&y& aliM 
Prakritij for the Uttarak&nda makes her the danghter of 
Maya^ the fabnlous architect of the Asnras^ and her mother 
is the Apsaras nymph Hemdi.*^ B&vana conqners the gods 
of the eight directions^ and has^ in addition to Mandodari, 
several beantifnl women bronght from all parts of the 
world for his pleasure. 

Therefore^ this amorous demon BAvana^ hearing the 
matchless beauty of SltA lays his plan of carrying her 
away by deceit, for he feels he cannot face her heroic 
husband who singly destroyed the BAkshasas of JanasthAna. 
On the part of BAma also his work is not finished 
by the destruction of Bavana^s force at Janasthana. By 
destroying them he has simply lopped ofi a tree which 
is capable of sprouting again, having its root deep in the 
ground. That root is Bavana, located in his sea-girt island, 
the most difiicult place for access in the sea of the heart or 
mind, many times more inaccessible than a jungle like 
Da?idakAra?iya, for EAma is an enemy who is Durasada, 
di£5cult to be approached or overtaken (GritA III., 43). 
In the older legends the Asuras are stated to hide them- 
selves in the waters of the sea, come out unawares, and 
molest the Devas. It is simply as a variation of this idea 
that a sea-girt island is made the home of BAva^ia, and 
except LankA or Ceylon there is no island near India fit 
for the location of a king like him. 

We saw in the BAIakAnda that the RAkshasa Martha 
shot into the sea by RAraa^s arrow did not die. It is now 
revealed that he is the maternal uncle of RAvana. He is a 
master of disguises and has become a TApasa at a place 
called Gokama. In spite of his unwillingness to come in 
contact with RAraa's arrow again, he is prevailed upon by 

* The AgaBtya-R&mftyana, I am given to understand, makes MandodaH 
the adopted danghter of Maya, but the real danghter of MandAkt. This 
mnst have been suggested as a myth from the word manda in Mandodart. 
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B&vana to assume the form of a fascinating deer whose 
skin is dazzling with precious stones. Seeing this deer^ Stt& 
wishes to have it caught or killed, so that she might preserve 
its precious skin as a cariosity. Kama says that the animal 
may be a R&kshasa in disguise ; but still as Sit& repeats her 
wish, he hunts it, leaving Lakshmana to guard Sit&. The 
deer runs now close to BAma and anon far off, so that he is 
lured away to a great distance, and when at last he shoots 
it, it falls down in its own huge Rakshasa form and dies cry- 
ing out : ' Alas ! SitA ! Alas ! Lakshmana ! ’ Hearing this, 
SitA fears that RAma himself is in danger, and in spite of 
Lakshmana^s unwillingness, she insists upon his going to 
the succour of RAma. RAvana takes that opportunity of 
her being alone, assumes the form of an ascetic, begs for 
alms, gets it, and then revealing his own form, carries her 
away by force in a chariot flying in the sky. The brothers 
come back to grieve over her loss, and search for her in 
vain in the neighbourhood. 

MArfka seems to be the personification of vishaya-mri- 
gatnshnA, the mirage or illusion of the senses, and of 
deceit. And this MArika comes in the form of the Mn*ga 
or deer, evidently because the mirage is called MWgatr^shnA 
and MarikikA. * The mirage deludes the thirsty deer, and 
luring it farther and farther is as it were the never allayed 
tnshiiA, thirst, of the mriga. To suit the idea of hunting 
after the illusion of the sensual objects, it is exhibited as 
the mirage deer MArika. 

There may also be a concealed meaning in MArika’s 
place Gokama. Gokaraa means the cow’s ear ; and as go 
and bhfl, the earth, are synonymous, and as VasudhAsrotra, 
the ear of the earth, is a name of Valmika, the anthill, t 
the so-called Tapasvin of Gokama is indicated to be the 
venomous, crooked-going (jihmaga) snake of deceit hiding 
in the anthill, t 

* MartX;ikA is from martH, ray, for the mirage it prodaoed by the 
action of the solar rays on the sand. 

t There are sacred places called Gokama having Sivalifiga worshipped 
nnd«r the nameof dokamesvara. There Gkkama mnst' have had some 
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Phenomenally, the deer M&ri%a hnnted and killed by 
B4ma may be the Orion-deer, as the R&md>yana likens the 
deer to the Nabha^&ara Tdir&mnga or Starry Deer moving 
in the sky. The B&mopd.khyd.na also (Mahdibh&rata, Aranya- 
parvan, adh. 277) likens BiLma hnnting the deer to Bndra 
hunting the T&rd.mriga. When that Deer is killed, and 
when the golden star SitA rises heliacally on her way 
to the acronyoal point, the Moon BAvana has carried her 
away. 

At the dastardly act of B&vana all the beasts and birds 
of the forest over which Sit^ had spread peace by her 
angelic presence are put to fright, running madly in the 
same direction in which she is being carried away. Even 
they are touched by her cries, and among them there is at 
least one creature that can overtake and attack R&vana 
even in the aerial path in which his chariot is going. That 
creature is a huge Gridhra, eagle, called Ja^S»yus or Ja^ayu. 
To intensify his interest and sympathy for Rama it is said 
that he was the friend of B4ma’s father and had made his 
home in a Ya^a tree near Pan&ava^i, and that Rama and Sita 
had made his acquaintance. When R&va9ia is carrying 
away Sit&, this eagle opposes him and fights with him, but 
falls down mortally wounded, lingering until RILma happens 
to come there and learns from his broken words and 
gestures that the enemy has carried away Sitt towards the 
south. R&ma performs the cremation ceremony over the 

other esoterio meaning than the abode of the real serpent. Likening the 
flame of Agni to the ant-hill, Agni is in it like a hissing serpent (pp. 330, 
831 ante). Likwise, in the oase of Vishnu's bed-serpent Sesha and Siva’s 
serpents with which as Ndgabhflshana ho has adorned himself, there may 
be some concealed meaning. In the Sarpabali Mantras, Taitt.-Sam, IV. 2, 8, 
the serpents are said to be in the solar rays also (ye vk Sflryasya raemi- 

shu tebhyah sarpebhyo namah). This seems to be due to the fancy 

that the rasmis, ropes, rays, of the Sun are as it were the rope-like snakes. 
The Sun is called Valmika, Ant-hill, evidently because he is the abode of 
the rays likened to snakes (vide note on p. 121 of Vol. I.). The Sun is 
imbedded in his rays, or is adorned by them, and both Vishnu and flfiva 
have the Sun as one of their forms or stations. Therefore, Gokamefivara 
may have been a representation of the ITpanishadio Purusha in the Snn, 
the Supreme Self of Light, Knowledge. 

08 
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body of his father^s friend and thereby makes his sonl go 
to heaven. He then leaves the place with Lakshmana in 
search of Sita. 

Further on in the Kishkimdh&-k&7irZa^ when Samp&ti the 
elder brother of Jsdkjxi turns up in order to help the 
V&naras to discover Sit&, a remarkable story is told about 
the previous life of these brother eagles^ and that story, 
as we shall see there, indicates Ja^ayu and Samp&ti to be 
respectively either Budha (Mercury) andi^ukra (Venus), or 
/Sukra and Brihaspati (the planet Jupiter). The fancy of 
Ja^&yu^s encounter with Havana seems to be phenomenally 
this : When the Moon as the regent of Mnga^iras is carrying 
away the heliacally rising to the acronycal point, Ja^d^yn, 
who is either Budha or S^ukra, both of whom are planets 
moving near the Sun, is fancied to have tried to prevent 
the Moon in vain. 

Passing on to the jungle called Kraunfcaranya, R&ma and 
Lakshmana meet with a hideous RS^kshasi woman named 
Ayomukhi (iron-faced) in a mountain gorge enveloped in 
darkness. Lakshma?ia disfigures and drives her away. 
She probably represents Night. 

Further on they fall into the clutches of a huge R&kshasa 
named Kabandha with his head and mouth in his chest and 
with very long arms with which he would catch the object 
of his prey by a sweep and put them into his belly. They 
cot ofiE his arms, whereupon he says to them that he was as 
beautiful as the Sun, Moon, and Indra, and obtained 
longevity from the god Pit&maha, that in a fight with 
Indra the latter jammed his head down into his chest, and 
that as he molested a Rishi nan>ed Sthula^iras, he was 
cursed by him to be a B&kshasa until he should see them. 
At his request, Rd.ma cremates his body, when from the 
fire there rises up a well-clad and well-ornamented being 
seated in a VimiLna, and tells R&ma to go to the Yftnara 
King Bugriva for help to regain Sitlir. 

Kabandha is a name of the headless R&hn, the eclipse. 
£t8hi Sthfilasiras, the Big-Head, is probably the Sun 



THE bImATAJVA. 


419 


molested by the eclipse. Similarly our B4ma undergoes 
the eclipse and emerges from it. Rd.hu is the darkness 
caused by the intervention of the moon of the new moon 
day that causes the solar eclipse^ but afterwards the same 
moon rises from the flame of the solar fire as the renewed 
moon of the bright fortnight. 

As directed by Kabandha, the brothers go to the former 
hermitage of Bishi MataTTiga and his disciples^ situated on 
the Pushkarmi or lotus pond called Pamp&, near which on 
.Mount iZi!6‘yamuka in Matamga^s forest is the residence 
of Sugriva. The iJishis of the hermitage had departed to 
heaven, leaving a Tapasi Sramani woman, Sabari, to receive 
Blbma and show hospitality to him, and then go to heaven 
herself. Accordingly, /S'abari prostrates before Rama and 
Lakshmana, receives them, ofiers to them the fruits of the 
forest collected by her, and then, kindling a fire, throws 
herself into it, and goes to heaven. 

The Sramawa ascetics existed even before the rise of 
Buddhism (p. 215 ante)* /Sahara was the name of a wild 
people, identical probably with Kirata, living chiefly by 
hunting. Therefore the god Rudra, the bowman and 
hunter of the Vedic literature, is sometimes described as 
hunting in the form of a Kirata. In the Mahabharata a boar 
Asura called Muka is stated to have been shot both by Arjuna 
and a Kirata, who at last reveals himself to be the god Rudra.* 
The name of Sabarasvamin borne by the celebrated 
Brahman Mimamsaka must have been the name of Rudra 
as the hunter. It is likely that the country where the poet 
of the Ramayaria has located Sugriva was known to him as 
the country of the /S^abaras, and as R&ma is now passing 
through the forest scenery of that wild country, Sabarl 
may be viewed as the personification of the forest nymph 
Vanadevat& of that country, welcoming Rama with hospi- 
tality, like A-halyfi. (p. 403 ante). The only difference 
between /Sabari and Ahaly& is that, as Ahalya is portrayed 
as the wife of an Aryan Br&hman Rishi, Rd.ma as the 

* This epi«ode.^£ the Mah&bh&rata is made the Bubjeot of the £4Y7a 
called Kirfttftrjnzifya. 
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Kshatriya is made to salute herj while /Sfabari, portrayed as 
a woman of the iSabara class, is not saluted by him, but she 
herself salutes him. 

According to Apte’s dictionary and also the Y&Aaspatya, 
M&tamga means not only the lowest class £SLnd41a, but 
also the KirAta. It is therefore noteworthy that the Biahi 
of iSabari’s place is named Matamga, a name from which 
M4tamga is derived. MAtamga is a name of the elephant, 
meaning 'roaming at will,’ roaming like intoxicated. 
When the Aandalas were called Matamgas, it must have 
been by reason of their getting intoxicated by Toddy drink- 
ing, and the 6iabara or KirAta also must have been a drink- 
ing class to be called M4tamga. The Y4kaspatya derives 
Matamga from mad,^ to be intox'cated by drink. Ac- 
cording to it, Matamga means also the rain cloud. This 
can only be in a metaphorical sense, likening the rain 
cloud to madagaja, the elephant in rut exuding the juice 
from its temples. 

The Mah4bh4rata, Adiparvan, adh. 71 (verses 31 — 35), 
speaking about the greatness of Yi«v4mitra, says that there 
was a Il4jarshi or a pious king named Mat'mga who sup- 
ported Viav^mitra’s family in the time of distress, got 
Yyadhata, the state of a Yyadha, and (yet) performed 
a sacrifice (even in that state) under the auspices of 
the priesthood of Yisvamitra, afraid of whom even 
the god Indra was obliged to go and drink the Soma 
of that sacrifice. Yy4dba is another name for Kir4ta. 
There can be no doubt that King Matamga is identical 
with King Trisanku who, according to the it4m4ya»a, 
gets Kand41at4, the state of a Kand^Ia, and who in 
that state performs a sacrifice with YisvAmitra as his 
priest ; and the Harivamsa says of Trisanku that he sup- 
ported Yi«v4mitra’s family in the time of distress. 1 have 
tried to show in Yol. I. that the riddle of the sacrificer 
Trisanku’s KandAlaship means bis high distinction as the 
performer of a sacrifice in which the sacred Soma, whose 

* ‘ MAdayati aaena mada-aagafc, daaya tafc.* 
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exhilaration is so much praised in the Big-veda, is drunk. 
The Br&hman as well as the Kshatriya drinks his Soma in 
the sacrifice^ and so, as a paradoxical riddle^ he is the drink- 
ing Kmd&lB,y /Sahara^ Kir&ta^ or Yy&dha. 

In the Mah&bh^Lrata, SabhAparvan, adh. 8, verse 29, a 
Bisiii named Matamga is mentioned along with Agastya and 
others. The name as applied to a BrAhman Riehi must 
have arisen in the sense of the drinker of the sacrificial 
Soma, or one who is exhilarated by drinking the Supreme 
Self, the Juice of Joy. The knower renouncing the world 
and retiring to the forest, there to hunt and get his Brah- 
man, and drink his spiritual drink of BrahmAnanda, is, as a 
riddle, VyAdha and Matamgci, the man of the hunting and 
urinking class.* Wo do not know whether Matamga was 
egarded as their tribal Bishi or Guru by the ^abaras, 
KirAtas or tamgas, and whether that was the reason why 
his locality was placed in the forests of their country.f 
BAma hears only stories about him, for it is said that he 
departed this world previous to RAma^s arrival, 

Sugriva and his people who are said to have inhabited 
what appears likely to have been known as the country of 
the KirAtas or MAtamgas are described in the BAmAyana 
as VAnaras, monkeys. VAnara means ^belonging to the 
forest.^ Simply in that sense the people of the jungly 
country of the KirAtas may sometimes have been called 

* In the Mah&bh&rata, Anu^Ssanaparvan, adh. 27 — 29, it is said of a 
JRtshi Matamga that he was a Kand&io, by birth, bat on his death became a 
being called Xhando-deva, entitled to respect without detriment to the 
respeotdne to the Brahman and Kshatriya classes, and worshipped by the 
females. He can travel in the sky at his will, assume any form and 
enjoy any pleasure he might wish, with his fame spread everywhere. Is 
he the moon Kandra as Soma, the lord of drink, and as inspiring the desire 
of love P 

f There are living instances of some of the classes other than the three 
Dvijas claiming descent from certain Kishis and gods. For instance the 
Bykdars (from the Sanskrit Vy&dha) who rose to power as the Pollegar 
ohieftainB claim descent from Bishi YAlmiki. 
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VAnaras by the people of Ary&varta.* The poet of 
the BftmAyana may have known that the YAnaras were 
men of the jungly country. But he has served the 
purpose of the fantastic and marvellous side of his story 
by depicting Sugriva as a real monkey, and his YAnara 
army as consisting of not only all kinds of monkeys, but 
also £^kshas, bears, both of whom have some resemblance 
to man. Thus the poet has brought these man-like 
denizens of the forest within the etymological meaning of 
Yanara, ^ belonging to the forest \ although in v^dhi or 
conventional use YAnara means the monkey only. Indeed 
the etymological meaning of Yanara is so wide as to 
include all the animals of the forest, and it is noteworthy 
that the names given by the poet to some of the monkeys 
under Sugriva are names of certain wild animals, those 
names being Kesarin (lion),SArdhla (tiger), Gaja (elephant), 
Gavaya (wild ox or buffalo), Sarabha (a kind of deer). 
The so-called Yanaras of the KAmayaTz^a are gifted with 
supernatural powers. In fact they were, the poet says, 
the Amas of the different gods born in order to render 
help to Rama, and of them Sugriva is the Am^a of SArya, 
the Sun. In the next Kajida, when explaining the story 
about the antecedents of Sugriva and his elder brother 
Yali, the Amsa, of the god Indra, the rainer, I shall try to 
show that these brothers are respectively Agni and Soma. 

THE KlSHElirDHA-KA^Z^A. 

BAma goes to Sugriva and finds that SitA had dropped 
down most of her ornaments tied in a cloth so as to fall 
among the YAnaras, and that Sugriva had carefully secured 

* There are the N&gas. Derived from naga, mountain, they would mean 
mountaineers. They may have been snake-worshippers also, more than 
any other tribes. Whatever was the reason of their being called NAgas, 
the force of the word n&ga as meaning the snake was so groat that we have 
in our Pnr4nic literature very fabulous accounts of the XAgas, who are 
sometimes described as living in the P&t4ia or infernal region, an idea which 
may have been derived from the underground holes of the snakes, and 
sometimes called Uragas and included among the Gandharvas, Biddhas, 
Takshas, Kinnaras, YidyAdharas, Bakshas, Ac., travelling in YimAnas n 
the sky. 
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the bundle. Before helping B&ma^ Sngriva himself is to be 
helped firsts for he too has been deprived of his wife and 
is in exile like Bdima under the following circumstances. 
His elder brother V&li was the king of the V&naras with 
his queen named Tdira and his town called KishkimdhA. 
A demon named Dnndubhi came as a buffalo and challenged 
V&li to a single combat. Vali fought with him, killed him, 
and swung his body in the sky. It fell near the hermitage 
of 22{shi Matamga, who cursed V&li to die if he should set 
his foot any more within the precincts of his forest. Then 
Dundubhi^s son Mayavin came in the dead of night 
and challenged V&li, who readily went out to meet him. 
Seeing Vali going alone, his affectionate brother Sugrtva 
followed him. Seeing these two, M&yS,vin ran into a cave. 
Placing Sugriva outside, Vali went in and did not return 
for a year, at the end of which blood came splashing to the 
mouth of the cave. Thinking that Vali was killed, Sugrtva 
blocked the mouth of the cave with a huge rock to prevent 
the demon from coming out and killing him also. He 
installed himself as king in the place of Vali. But the 
blood was of the demon killed by Vali, who with some 
difficulty burst open the mouth of the cave and came out, 
and although Sugriva explained his act, Vali believed that 
Sugrtva shut him up in order to bring about his death and 
usurp the throne himself. So he beat his brother and 
turned him out, depriving him of his wife named Bum£l. 
Thus turned out, he has been living in exile in Matawga^s 
forest, which, in consequence of the flishrs curse, Vali 
dreaded to enter. 

Rfi.ma and Sugrtva become allies on condition of Rfiima^s 
helping the latter in killing his powerful brother Vali and 
getting back his wife Rumdp and the kingdom of the V&na- 
ras, and then of Sugriva^s placing himself and his army at 
the service of RAma for regaining SitA. But to make 
sure of RAma^s ability to kill VAli, Sugriva asks RAma 
to swing the body of Dundnbhi which is still lying 
there. He swings it with, such force that it falls at a great 
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distance. Bat as the body had dried up and become 
lighter, Bllma undergoes another test, that of shattering 
seven big S&la trees grown in a line by discharging a 
single arrow at them. There may be some esoteric sig- 
nificance in these seven trees. Then Sugriva challenges 
V&li to a single combat, bnt is worsted in each enconnter. 
At last, as the two brothers are exactly alike, Sugriva is 
made to wear a garland and sent again to the fight, and 
when he is being overpowered by V&li, B&ma discharges 
an arrow from a place where he is not visible to V&li, who, 
mortally wounded, blames Rl^ma for hitting him without 
giving him an opportunity to fight with him. On the 
death of V&li, Rama sends LakshmaTia into the town of 
Kishkimdba to instal Sngfriva as king of the Vd>naras and 
V&li^s son Angada as their Yuvaraja. But restored to the 
luxuries of royalty, Sugriva gives himself up to pleasure in 
the embraces of Bum& and Tara, and sleeps over B&ma’s 
business until LakshmaTta threatens to punish him. Thus 
roused, he sends troops of VS,nara8 in different directions 
to find out where Sita is. 

Sugriva, an incongruous name to a real monkey, means 
^ one who has a good face,^ and Villi ^ one who has the tail.^ 
I would take these brothers to represent Agni and Soma 
respectively. In the Vedic literature Agni is called the 
mukham, * face, mouthpiece, of the gods, the first of 
them all, carrying oblations to them. He is well known 
as Rakshohan, the killer of the Rakshas, demons (Rv. X. 
87), and Anikav&n, having an army. He is therefore a fit 
being to be utilized for helping Rd^ma in killing the RAksha- 
sas of LankA. His wife, whose name RumA seems to be a 
word coined from the root ru, to cry or sound, may 
represent the exclamation SvAhA, well-known as the 
personified wife of Agni. Soma is daksho rasa//, the liquor 
of strength (Rv. IX. 61, 18), and one of his epithets is 
Hari (Harir vaneshu sidati — Rv. IX. 7, 6), tawny in colour^ 

* Of. the Mantra : Agnir mukham prathamo DevatAn&m, Ao., quoted 
at p. 1 of Dr. Haag’s translation of the AitrBr. ; also Taitt. Br. III. 7, 1, 8 : 
Agnim DavatkiAm prathamam yajet, AgnimukhAh eva DevatAh primAti. 
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a word which among many things means the monkey also. 
With his form as the tail-like Soma creeper^ he is as it 
were V&li. T&rft^ the wife of V&li, means ^ star ^ — a name 
which reminds us of BWhaspati’s wife TAr&^ who^ as the 
sweetheart of the Moon and the mother of Budha aKas 
Bohineya^ is the star Bohint. The Arani wood used in 
generating Agni by attrition and the firewood maintaining 
the fire^ and likewise the Soma plant from which the Soma 
juice is extracted^ are the products of Vana^ forest^ and 
therefore Agni and Soma may well be fancied to be Vanaras^ 
foresters^ and as a riddle^ monkeys. 

B&ma having lost his wife in the forest^ what better ally 
can the poet find for him in the forest than Agni ? In 
politics it is the usual practice of one king having to fight 
with another to side with any of the claimants to the 
throne of the intermediate country through which the way 
lies and secure his help, and so the poet has so well 
arranged the antecedent feud between Vali and Sugriva as 
to make the latter a fellow ready for mutual sympathy 
between himself and Rd>ma. Therefore, siding with 
Sugriva, BAma kills Vslli. It is the fate of King Soma to 
be beaten and squeezed, and we have seen in several stories 
how the Moon Soma is metamorphosed as Asura or Daitya 
and killed by Vishnu. Although the plot conceived in the 
line of politics necessitated the killing of Vali in order to 
make Sugriva the ally of BAma, still in Angada who is 
installed as Yuvaraja his father seems to be reproduced. 
Angada means ^ one who gives up his body ' — a name which 
may well be given to the Soma plant as well as its alter ego 
the Moon Soma, who gives up his body to be eaten as the 
sacred Soma food by the gods in the dark fortnight. He 
is Angada devoting his body to the service of the Sun B&ma. 

Accordingly, Prince Angada is placed by Sugriva at the 
head of the troop of VAuaras sent to the South in search of 
the whereabouts of SitA. But as it would detract from hia 
position as a prince and from his command of men and 
resources to say that be himself went to Iiahk& as Rftma?s 
W 
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messenger to Sitft^ a subordinate Y&nara is selected for tbat 
work^ and he is Handm&n. But Hanttm&n’s exploits as the 
messenger jumping across the sea to Lanka^ comforting 
Sit& in her distress there, and doing many wonderful works, 
made him so great a favourite V&nara with the masses 
hearing the B&mayanathat they began to worship his image 
throughout the length and breadth of India, so that he has 
surpassed in popular fame even his King Sugriva and 
Prince Angada. 

In his wonderful exploits Hanfim^n seems to be another 
metamorphosis of the Moon. His parents are the monkey 
Kesarin (lion, probably a metamorphosis of the Sun) and 
Afijan& (collyrium black, probably a personification of 
night), and he is born as the Amsa son of Y&yu, the god of 
wind, because he has to jump over the sea through the sky 
like wind. To account for the name of Hamum&n, ' having 
(protruding) jaws,^ it is said that as soon as he was born, 
he took the Sun for a fruit and jumped up like another 
B&hu, the eclipse, to catch him, that on Rnhu^s complaining 
to Indra that his own function of catching the Sun was 
being usurped by this monkey, Indra with his Yajra 
weapon dealt a blow on his jaw so as to disfigure it and 
hurl him down lifeless, that seeing his son killed, V&yu got 
angry and withdrew breath from all, tbat BrahmS, pacified 
V&yn and resuscitated Hanfiman, and that the Sun god 
gave a hundredth part of his tejas, light, to him together 
with knowledge of all the Sastras.* What more do we 
want to indicate that Hanfim4n is the Moon ? 

While Hanfim&n and the other monkeys are searching 
in the jungles of the Yindbya mountains, they get fatigued 
and thirsty, and enter a den called IZ^kshabila (bear’s den) 
from which aquatic birds are coming out. Groping in the 
dark for a while, they find in the cave a beautiful forest in 
which everything is golden, and a pond of clear water, in 
which they quench their thirst. Maya, the architect of the 
D&navas, ^d built this den and lived in it with the Apsaras 

. • This ttorj it stated briefly in B&m. lY. 66, and in detail in the 
ITifoiaklffid^ sargas 66 and 86, as oonflted in the Madias copies. 
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nymph Hem&. But Indra killed him^ and then the plaee 
becomes the abode of a beaatifal^ brilliant Tapasyini damsel^ 
named Syayamprabh&^ self-shining. Handm&n and others 
not finding the way out^ see Syayamprabh&^ withont whose 
help no one entering the den conld go out alive. She tells 
them to close their eyes^ and by the time they open them 
and see^ they are outside the den. As IZiksha means not 
only the bear^ but also star^ we may take IZikshabila to be 
the Day in which the J2tkshas^ stars^ hide^ as if it is their 
den^ and Svayamprabha to be the brilliant Lady of day- 
light. The Moon Hanuman enters the day-den on the new 
moon day^ closes his eyes^ and by the time he opens them 
and sees us on the evening of the second day of the bright 
fortnight he has come out from the day-den. 

Finding Sit^ nowhere in the Vindhya jungles^ the V&naras 
are talking of how the eagle Ja^ayu was wounded and died 
in the service of Bllma^ and how they too should fast and 
die rather than go back to Sugriva without finding where 
SM is. Hearing this^ an old wingless eagle named Sam- 
pati crawls forth to them, much agitated by sorrow, for he is 
the elder brother of Ja^&yu, and had not till then heard of the 
latter^s death. The previous history of these eagles is this. 
In the olden time, on the killing of VWtra (byd!ndra in the 
Deva-D&nava battle), these two birds flew up, each vying 
with the other, to reach the Sun first. They went up so 
high that the Sun looked as big as the Earth, and Jat&yu, 
the younger of them, was unable to bear the burning heat 
of the Sun. Out of brotherly affection Sampditi sheltered 
him under his wings, with the result that the wings were 
burnt up, and he fell down on the Vindhya mountain. He 
lay senseless for six nights, and then crawled down to 
the hermitage of his well-wisher Rishi Ni^&kara, who fore- 
told him that he would see RUvana carry away Sit&, and 
that by giving that news to the Vftnaras that would come 
in search of her he would regain his wings. In course of 
time the Bi&hi died and departed to heaven. Samp&ti 
crawled np to the summit of the Vindhya mountain, and, 
as foretold, he ^w one day Bdivaua carrying away the crying 
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Sitft in the sky. With his eagle eye he could see far^ and 
in his flying excursions he had often seen R&vana and his 
place Lanka. Having conveyed this information, Sampftti 
advises the Y&naras to go to Lahk& and find Sit& there. 
He asks them to take him to the riverside, where he 
bathes and offers funeral water to his departed brother, and 
regains his wings. Then the YlLnaras go to the shore of 
the southern sea, and elect Hanfim&n to jump across the 
sea to Lankd,. 

Seeing that the eagles are described as having fiown so 
near to the Sun, and that one of them falls down to the 
hermitage of Rinhi Ni^dkara, which is clearly a name of the 
Moon, it is most likely that, like the Sun and Moon, they 
too are some heavenly bodies. As already stated (p. 418 
ante), these birds, Samp&ti and Ja^&yu, are either the 
planets /Sukra and Budha, or Sukra and Br^haspati. 

As regards the first of these two alternatives, 1 would 
explain the story thus. Budha (Mercury) is the planet 
nearest to the Sun. He is for the most part merged in the 
Sun^s Ja^a hair, consisting of the dawn, day, and evening 
lights. From this fact Ja^lLyu, ' the creature of the jaik \ 
may have been coined as a fit paroksha or suggestive 
name for Badha. As he is thus always flying about the 
Sun, the fancy is as though his object was to reach the 
Sun. The next near planet to the Sun is S'ukra, bigger 
in appearance than Budha, and therefore fancied to be his 
elder brother. He too is seen flying about the Sun, and 
in conjunction with Budha oftener than Mars, Jupiter and 
Saturn, and so the fancy is that he is Samp&ti, ^ flying 
together,^ with Budha, as though he vied with him to reach 
the Sun. But in course of time he is detached from 
Budha and seen as the Evening Star in the lap of night, 
even after the disappearance of the twilight and the 
setting of Budha below the western horizon. This phe- 
nomenon is read as though, unable to bear the fire of the 
Sun’s light, he fell down from the company of his brother 
into the lap of night, the home or hermitage of the lunar 
Biahi Nia&kara. 
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Ab regards the second alternative^ it is neceBsa^,.to taJce 
notice of what appears to be another view of th^^tory. 
When repeating the story to J^mbavlLn^ to whose presence 
he is brought by the other monkeys^ SampA>ti says, in 
Sarga 62, that it was his son Sup&r^va, who was his support 
during his wingless state, that saw Havana carry away 
Sit&, and that on hearing that news from Sup&r«va he 
chided him for not fighting with B4vana and rescuing 
Sita from him. This contradicts the version given in 
Sargas 58 and 59, which makes Sampditi himself witness 
the event without any mention of his son. Sarga 62 seems to 
be a later addition, but whoever was its author, there must 
be some meaning in his introducing Supar^va. I think that 
he must have viewed Samp^ti and Ja^ayu to be the planets 
Brihaspati and /Sukra, and metamorphosed the planet 
Budha as SupStrsva, the son of the former. The two 
bright planets Bnhaspati and jSukra are brothers, vying, 
as it were, with each other for solar conjunction, but in 
course of time the former, whose orbit is larger, falls com- 
pletely into the lap of night, while the latter remains either 
as the Morning or Evening Star near to the Sun, and is 
never seen at midnight. 

The original story seems to have arisen by viewing 
iSukra and Budha as brotherly birds, while in the subse- 
quent story those birds are changed into Bnhaspati and 
^ukra, making Bnhaspati and Budha father and son. In 
doing so, the author of the subsequent story was proba- 
bly under the influence of another story which had become 
popular, and according to which Budha is the son— the 
Kshetraja son — of Bnhaspati.* 

* I have tried to explain that story in Vol. 1., p. 210. Brthaspati of that 
story seems to be the Sun with Budha (Meroury) as his Kshetraja son bom 
to the Moon, because Budha, as the planet nearest to the Sun, is for the 
most part in the Sun’s light, and because getting solar conjunction oftener 
than the other planets he resembles in that respect the Moon who gets solar 
conjunction every new-moon day. The fancy, therefore, is that Budha 
was born to the Moon, and allotted to the Sun as his Kshetraja son. And 
the planet Jupiter was named BHhaspati evidently because it was poetic- 
ally fancied to be the Sun in miniature, while the other bright plfuaet 
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Apte^s diotionary says that Jai&ya, the friend of Darai- 
ratha^ onoe saved his life while be was thrown down along 
with his oar by Saturn, against whom he had proceeded 
when a drought, said to be caused by the planet, well-nigh 
devastated the earth.^^ It is not stated in what Pnr&na 
this story occurs. It must be much later than the B&m&- 
yana. But the author of it must have known Jaiayu to be 
a beneficent planet, either Sukra or Bndha, and therefore 
it is said that he counteracted the malevolent planet Saturn. 
This may be compared with the verse ending with 

rakshaty enam tu Bndha-yoga%r in the first act of the 
MndriLiAkshasa drama. 

Having emerged from iZikshabila, the star-hiding cavern 
of Day, and learnt from the Evening Star Samp^ti the 
whereabouts of Sita, Jdimbavan and others elect Hanuman 
to jump across the sea to Lank& in order to find SitA there. 
J&mbavan is iZiksharaja, the Bear King, of the bears 
forming part of the Vanara army. He says that when he 
was young he was able to jump across the sea, but that he 
has now become old, and that of all the Vanaras the monkey 
Hanfim&n, who is a BrahmaA^&rin, bachelor, in the prime of 
life, and who is moreover the Am»a son of V&yu, the god 
of wind, is most competent to jump across the sea. 

It appears to me that Jambavan is another personification 
of the Moon as the lord of IZikshas, bears, in the outward 
sense, but of stars in the real sense (vide p. 386 ante). It 
may be that the concept of the Moon as the lord of bears 
had belonged to an older strata of mythology, and that the 
B&m&yana utilized him in its riddle of bringing the bears 
also within the etymological meaning of Vanara, ‘ belong- 
ing to the forest,^ as already explained (p. 422 ante). But 
in respect of the feat of jumping, the personification of the 
same Moon as the Hari or monkey Hanfim&n should have 
preference over the bear, because another name for monkey 
is Plavaga or Plavaiiga, ' moving by leaps or jumps.* To 

Aokra, the priest of the Asnr as, was viewed as the Moon in miniature 

--«<deVoLl.,p.ae6. 
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suit the marvel of his jnmping across the sea^ it is said that 
he is the son of the god of wind himself. 

THE SUNDARA-KAj^HA. 

Accordingly^ HaniimAn jumps across bhe sea. The solu- 
tion of the marvel of a monkey jumping even across the sea 
mast be found in our HanAm&n being a metamorphosis of 
the Moon, jumping across the blue sky-sea, and the feats 
performed by him look like varied descriptions of the Moon. 

First of all, the winged mountain Mainaka which had 
escaped from Indra and taken shelter in the depth of the 
sea comes out and flies up to the sky for HanumAn^s rest- 
ing awhile on its back. But having no time to tarry, he 
simply honours the mountain with his touch and passes on. 

We have seen elsewhere (pp. 205 — 206 ante) that the 
winged mountains hurled down by Indra are the clouds, 
and that the solitary mountain MainAka which escapes 
from him into the depth of the sea is probably Soma^s 
asterism Mrigasiras placed in the depth of the sky-sea. 
Haniiman as the Moon touches it with his conjunctional 
rays. 

Then Su-ra88i.,the mother of NAgas, the snakes [of Ras&, 
the nether- world], springs up from the depth in order 
to swallow HanumAn as he is jumping through the sky. 
They both vie with each other in swelling themselves, but 
at last he becomes as small as the thumb and passes 
through her mouth and ear unhurt, and is applauded by her. 

As the fabulous snakes are the powers of darkness, their 
mother may be the Night beginning to swell at the advent 
of autumn. The Moon in his monthly career enters the 
Night at the beginning of the bright fortnight, goes on 
waxing and then waning, and quits the Night at the end 
of the dark fortnight. 

Then a B&kshas! named SihmikA, who is JTMy&grAhf, 
catching flying objects by their shadow, rises up from the 
sea, catches Hanflm&n by his shadow, and puts him into 
her mouth ; but be manages to come out squeezing her 
vital parts and killing her. 
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Sihmikft is well known in the Pnr&nio mythology as the 
mother of B&hu^ the eclipse. Here she herself seems to play 
the part of the lunar eclipse. The KhAjA, caught by her 
is the Moon's lights for £h&y& means both shadow and 
lustre. 

In this manner, conquering the impediments on his way, 
Handm&n jumps to the other shore, and enters Lahk& 
at nightfall, putting down the terrible Genius of that town 
as she came to obstruct him at the gate. 

Lahk&, described as situated on Mount Trikil^a, may be 
a metamorphosis of Orion, which in’ the older story of 
Tripnradahana is the skyey town of the three Asuras 
burnt down by Budra. The Moon's illumining this starry 
town with his light may be the meaning of HandmILn's 
burning Lahk& as stated further on. 

In the cover of the moonlit night HanAmd»n searches 
every nook and corner of Lankll, and at last sees Sit& seated 
in great grief under a Si7nsup$. tree in the A«oka park of 
Lahk&, guarded by hideous Rd.kshasi women. He can 
have no doubt whatever of her steadfast p&tivratya, 
chastity, for, conceiiled among the branches of a tree, he sees 
her spurn the addresses of Bd.vana, who happens to come 
there at that time to persuade her to submit to his wish. 
BiLvana leaves her, giving her two months' time within 
which to make up her mind to love him. She is in the 
most distressed state of mind, when Handm&n presents 
himself before her, and with great diflSculty he convinces 
her of his being truly Bd^ma's messenger and gives her 
B&ma's ring. In return she gives her head ornament to 
be delivered to B&ma, and is assured that her husband will 
lose no time in killing B&vaTia and freeing her from sorrow, 
now that her whereabouts are known. 

In all this there are two pictures of the same Moon, 
the one as the enemy B&vana, who, having brought Sit& 
away from her husband the Sun, is making love to her, 
and the other as the friendly messenger who has come from 
her husband to find and console her and take back her 
news to him. 
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The gtnrds o£ the park make OKt Qaadn^ la he a 
' and try to oatoh him. He demoliehee many trees, 1 b^ 
Hftvans’s eldest son Aksha and the PsfiiltaBenA-ii4j;railaBe<or 
five army-generals and others that are sent against biai hy 
Bftvana. At last, when B&vana’s powerful son Infijrajit 
comes, Handm&n allows himself to be caught by him i» 
order to see B&vana and warn him of the danger in store 
for him. As a punishment for this impndenoe, his tail, 
covered with cloths soaked in oil, is set on flame. Bat it 
serves him as a torch to apply to the houses of Laakh 
and horn the town. Sit&, however, is not touched by the 
flame, and, by her blessing, the fire does no harm to Haafl- 
mdn. He then jumps back across the sea. 


Aksha, among other things, means indriya, sense. 
Therefore, Aksha and the five allied generals seem to he 
some internal demons conuected with B&vana, the personifi- 
cation of K&ma, Desire. 


Hanfimfin’s success makes the Vanaras so mnoh elated 
that on their way back to Sugriva they commit great 
depredatioa in Sugriva’s Madhuvana, Honey-forest, drink 
away all the honey in spite of the remonstrance of Dadhi- 
mukba, the monkey in charge of the forest, and get 
exhilarated. 


About this we may remark that just as the Yfinaras in tiie 
sense of the jungly people might get intoxicated in a grove 
of Palm or Toddy trees, our Ylknaras as the wonderfnl 
monkeys and bears find their joy in honey, the sweetest 
forest produce. Dadhimukha, as a name for the keeper 
^ the Honey-forest, seems to have been coined after the> 
name of Hisbi Dadhiki of the Yedic legends, famed ae the 
holder of Madha-vidy&, the Knowledge of the Honey. 

Dadhimnkha carries his complaint to Sugriva, but the 
latter doeenot take any notice of the offending Ydnares, 
for he soon hears the glad news of Hanfimfin having sno- 
oeeded in discovering the whereabdnts of Sitfi. 

JbnflinAn ofurcates everything telUoMiKand d^vws 

]h 0 ft 3 i onowBMDt, cmviiteing pnjof of 
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really seen SH&, he mentions to RAma a secret incidenoe 
known only to Sit& and Bfttna^ and confided by her to 
ila fim&n. It is^lns: Once upon a time, when B&ma was 
r htin>; with his lieed on the lap of bit4 in tlieir foiest life^ 
Ja\ant<i, tiie of liulra, came as a crow and pecked her 
biea-^t, and ti>e blood which dropped from the wound 
aroiist'd B4ina, who, bteing tho offending crow, took up a 
blade of darbha gMss and discharged it as Brahm^stra 
against the crow. Pursued by the grass as the arrow, the 
orow went to all the gods for protection, but getting it 
nowhere in tbe three worlds, it came back and sought the 
protection of R4ma himself, and was spared at the cost of 
one of its eyes. 

This also looks like another solar and lunar myth. 
When the Sun B4ma is in conjunction with the golden 
star 8it4, he is resting on her lap. On the new-moon 
day which comes during that conjunction, tbe Moon, 
metamorphosed as the black bird, is fancied to touch 
Sit4| and the red morning light with which she is then 
enveloped is her blood. Then the Sun B4ma rises, and the 
grassy arrow discharged by him is the solar light itself that 
goes to the lunar globe. With it pouring npon him, 
the renewed Moon springs up, goes through all the 
asterisms as if seeking the protection of the deities that 
are the regents of them, and at the end of the lunar month 
comes back to the Sun himself. If we make him whirl 
round and round like this twelve times, he completes the 
year and comes back to the same Orion-blended Sun. The 
myth of his losing an eye may mean the Moon^s being 
enlightened to our view on only one hemisphere of him. 

THE TUDDHA-EAyDA. 

B4ma, Lakshmana, and Sugriva lose no time in going to 
the southern seashore together with the whole of the 
VAnara army. There, Vibhishana, the third and last bro* 
ther of Bftvafia, comes and seeks tbe protection of B&ma. 
Ha had been derided and called a traitor by B4vana for 
having oouuoilled him to raatora Sit4 to B4ma. In a 
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<M>atioil held| B&ma overrnlefl the others and admits Viblit* 
sliana, who becomes usefal by famishing information about 
the strength^ &o.^ of the enemy in the La|kft war* 

Like BAma^s alliance with Sagriva, his alliance with 
Yibhishana is another act of policy. 

Then B4ma causes a bridge to be built across the sea 
to the island of LahkA. Before doing so^ he wishes the 
sea to give way for the VAnara army to walk over to the 
island. But as the sea does not heed him, be prepares 
himself to shoot it and dry up its water by the fire of his 
arrow. Terrified at this, the sea appears in a kingly form, 
attended by the nymph forms of all the rivers,* propiti- 
ates BAma, and tells him to build a bridge across the sea by 
the agency of the YAnara named Na2a who is the Amsa son 
of the divine architect Yisvakarman. As an arrow once set 
to the bow must be shot somewhere. King Sea tells BAma 
to discharge it at that part of the sea near Drnmakulya in 
the west where its water was being polluted by the tribes 
of Dasyus (marauders), Abhiras and others infesting that 
region. Accordingly, BAma shoots the arrow into the sea 
there, which, dried up by the fire of the arrow, became the 
sandy desert called Maru-kAntAra, while the place where 
the arrow actually pierced into the ground came to be 
known as Yrana, the wound (of the earth), which, drawing 
water from the bowels of the earth, always contains it like 
that of the sea itself.t Withdrawing the arrow from the 
Yrana, BAma blessed the Mam region to be free from 
sickness and be very congenial to cows (in its oases). 

Probably from this Yrana the name of the Bunn of 
Cntch has arisen. This myth about the formation of the 
Indian desert, which is far from the scene of BAma’s 
bridge in the south, may not have belonged to the 
BAmAyana in its original form. This myth should be 
compared with what is fabled of the prior BAma of the 

* In onr mythology the lea ie a bejewelled wealthy king with all tb# 
riv^re at hit wives. 

. t Of. the story abont the sacred well in KAil formed by BitdraVi 
pittoiiig into ftie ground (p. B 8 S 011^ ' : 
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battle-axe to the effect that when fCa^^yapa expelled RAtna 
from the land gifted to him by Rama, the sea in the 
repon of Sflrpiraka (modern Surat) receded and bared 
new land for Rd.ma (p. 358 ajite). I have heard it said (for 
which there must be some Pnra^iic basis) that this prior 
R&ma had the new land bared by discharging an 
arrow at the sea. The Vrawa and the desert are con- 
tiguous to the region of iSurparaka, and it is likely 
that the story of the subsequent Ramans forming the 
Maru land by shooting his arrow at the sea arose from 
a desire to make him imitate and excel the feat of the 
prior Rama. I have tried to show that both the Ramas are 
the Sun personified. Our ancients must have thought 
that the region of the sandy desert was covered by the sea 
in some remote age, and the myth that Rama dried up the 
sea there by the fire of his arrow simply amounts to the 
idea that the action of the solar arrow or rays must have in 
course of time dried up the region in (|uestion. The idea 
that even the sea was bridged is a marvellously bold one. 
This idea seems to have given rise to the (|uery — How did 
the furious King Sea allow himself to be bridled and ridden 
over by Rdrna ? As a reply to this, the myth in question 
seems to have been invented to show that Rama was so 
mighty as to humble the sea, that it was he who dried up 
the sea at the Msm land in the north-west, and that he 
would have dried it up in the south also if King J^ea had 
not become submissive to him. 

The bridge constructed by NaZa is ten Yojanas wide and 
a hundred Yojanas long.* 

NaZa, the builder of this wonderful bridge, is appropri- 
ately fancied as the son of the divine architect Visvakarman. 
The bridge consists of huge trees, hills and rocks uprooted 
and put into the sea. The R&mopS.khyana of M. Bh. Aran- 

• A Yojana ia said to be eqnal to nine miles. This bridge of ten 
Yojanas wide and a hundred long is a fanciful one, magnifying the width 
of the sea between the peninsula of India and the island of Iiank& into 
the round number of 100 Yojanas, 
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yaparvan says that the bridge was bliilt because if ships 
had been impressed for the transport of the large army the 
maritime trade of the country would have suffered. But 
the original' poet of the story who uprooted forests and 
hills for the bridge could have evolved the required number 
of ships by a stroke of fancy if he had a mind to transport 
the army in ships. The idea that trees were used gives the 
impression that the bridge was conceived as a floating one. 
Indeed, this is indicated in what King Sea says to Rama in 
the Ramopakhyana : ^ Let TSTa/a of your army, the sou of 
Vi/fvakartnan, build the bridge, to be renowned for ever 
as Naia-setu ; whatever trees and stones he puts in me, I 
shall carry thern.^ Thus Na/a-setu may, in other words, 
be called Na/a-plava, his float-bridge. 

Na/a means the reed. In the Taitt.-Ara??yaka VI. 7, 
which contains the funeral Mantras, there is a verse 
addressed to the spirit of the departed to this effect : 

Go thou to Vnivasvata ; shine on in the kingdom of Yama. 
Ascend this naZn, reod, (as) plava. raft; go by the reed path. 
Having nafa-plava, the reed-raft, transport thyself well, transport 
thyself very well, transport thyself across (to the shore of Yama’s 
kingdom).* 

We have seen (p. 121 ante) that in the Vedic literature 
sacrifice is figuratively the ship for transporting the good 
soul to the gods. It is likely that the reed raft for the 
departed symbolizes the ship of sacrifice and other good 
works performed during his life here. Tlie reed growing by 
the water side is procurable by the poorest son in order to 
be made the symbol of the ship or raft of sacrifice to be 
set afloat for his departed father. The South came to be 
looked upon as the terrible region of Yama, the god of 
death ; and as Ravawa was located in the South as if he 
was a duplicate of the terrible Yama himself on earth, it 
appears to me that the simple Na/a-plava of the Mantra 

‘ The original of the last sentence is this : 

Sa tvam naZa-plavo bhtltv4 
Bamtara^ prataro ’ ttara. 



488 


THE RAmAyANA. 


as the means of transport to Yamaha kingdom was utilized 
by the poet and magnified into the marvellous NaZa-setu^ 
changing naZa, the reed, into the architect NaZa. 

The RamAyana (VI. 22, 74) likens NaZa^s bridge across 
the sea to the Svatipatha in the sky.* The commen- 
tator takes Svati-patha (the path of Svati) to mean 
H'/uiyapatha, which, according to the Vii/raspatya and 
Apte^s dictionary, means the heavenly Galaxy, the Milky 
Way. The simile itself is very grand, but as Svfiti, the 
thirteenth asterism counted from Krittika, and identified 
in that dictionary with the star Arcturns, is far from the 
Milky Way, it is not clear why the latter was called SvAtt- 
patha.t 

The next event after the construction of the bridge is 

* Sa Naiciia kritnh petnh sAirare makartllayo 
.-usiibhe pubhasfa/i sriman Svattpatha ivdnibare. 

+ Did the namo orijjiuate by farioyinp: the Milky Way to be the starry or 
celestial path of Vayii, the «?od of wind, who is the repent deity of SrAtl ? 
Or did it arise in another manner ? There is a fantastic idea expressed 
by the classical poets, Knlidilsa and others, that the drops of the Svfttt 
rain, that is the rain that comes when the Sun is in conjunction with the 
Sv&ti star, become pearls. The pearl shells at the bottom of the sea are 
fancied to float up to the surface in order to receive the pearl-forminp 
Svdtt drops into them. This idea about the formation of pearls by the 
SvUt! drops may be the result of misundersLandinp what may have been 
a riddle-like saving about the pearl-like stars. As the rains disappear 
and Rulumn sets in when the Sun is in Vixakha, the asterism next to 
SvAti, in the month of Karttika, let us suppose t lie old poets to have 
fancied the last rain clouds of the time when the Sun is in SvAtl to dis- 
appear from the sky and reveal the .stars in all their autumnal plory as if 
they are the pearl drops showered by them in the sky-sea. The riddle 
consists in the metamorphoses of the sky and its stars as the sea and its 
pearls ; and the myth of the Svati clouds, the last of the summer cows, 
giving birth to the star-pearls at the advent of the year’s Night in antnmn 
is like that of the last hour of night giving birth to the Sun, and of the last 
hour of day to the stars. When thus the stars were fancied to be the pearly 
rain drops of SvAtl, the name of Sv&tlpatha for the Milky Way may have 
arisen as indicating the Starry Path unveiled from the retiring summer 
clouds of SvAtl. The Milky Way as seen in the clear sky of autumn is 
much admired by onr poets, vide the Raghuvamsa, * ATiAyApathenaiva 
sarat prasannam quoted in the V&X;aBpatya under the word HThAyApatha. 
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the battle of Lanka. The details of it are very tedious and 
fantastic. B&vana^s generals are killed one after another,* 
but li&ma meets with several serious reverses, without 
which the victory won would have looked very light. 

No real progress is made towards final victory until 
Indrajit, the son of Rava?ia and Ma??cZodari, is killed by 
Lakshmana. He is an adept in the black art of magic, 
subterfuge and deception. He twice binds Rama and 
Lakshmana with Nagapa/>‘a, the coil of serpents, from which 
on the first occasion the heavenly bird Supar?ia (the enemy 
of serpents) liberates them. On the second occasion 
Hanuman brings the hill itself which contains the life- 
restoring herb. 

Probably Indrajit represents Ravana^s mastership in 
Aindrajfila, the maya or magic of the senses. 

The next great Rakshasa that is killed is Kumbhakar7/a, 
the second brother of Rava?ia. He is a giant in form. He 
would sleep continuously for six months. He had to 
be thumped, poked, and trampled upon before Ravana 
could arouse and send him to the battle. He is killed by 
Rama himself. 

While Indrajit represents the mischievous activity of 
cunning, deceit, subterfuge, &c., Kumbhakar?ia seems to 
represent sluggishness. 

At last, having lost all his fighters, Ravana himself fights 
with Rama. Indra sends his own chariot and charioteer 
Matali to Rama. Although Rama lops oft Kava/m^s heads, 

♦Their names seem fictitious: Prajaiiglia (Longshanks), Mitraghna 
(killer of friends), Tapaua (scorcher), Pratapaiia (^the greater scorcher), 
Praghusa (voracious eater), Virdpaksha (having hideous eyes), Vidyun- 
mali (garlanded by lightning), Vidyujjihva (lightuiug-tougiied), Vajra- 
mnshti (having adamantine fist), Asaniprtibha (lightning-like), Agniketu 
(fire-bannerod), Ra>:miketu (ray-bauuorod), Suptaghna (killer of the sleep- 
ing creatures), Yajhakopa (enemy of sacrifices), Vajradaaish/ra (having 
adamantine tusks), Akampana (the unshakeable), Prahasta (having long 
arms), NarAntaka (death to men), Devantaka (death to the Devas)) 
Mahodara (having big belly), MahtLparsva (having big side), Yuddhonmatta 
(mad in war), AtikAya (having a huge body), Trisiras (the threo-headed) , 
one of the sodb of RAvana, and Kumbha and Nikumbha, sons of Kumbha- 
karna. 
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new heads spring up again and again. In this mannev one 
hundred heads of £&vuna were cat off, and yet he is aliv« 
with renewed beads, and B&ma does not know what to do. 
The charioteer Matali reminds him of Brabm&stra, the 
arrow of the god Brahmh alias Pit&maha. It has Vhyn, 
the god of wind, in its feather, the Sun and Agni in the 
point, and the sky as its body. The god Indra had 
obtained it from Brahm& and used it in conquering the 
three worlds, fiishi Agastya had obtained and given it to 
B&ma. Reminded of it, Rhma sets it to his bow, mattering 
the sacred Mantras over it in the manner taught in the 
Vedas, and then discharges it. It splits the heart 
Rhvana and kills him. 

Rhma’s arrow, made up of V4yu, Sun, Agni and the sky, 
may be compared with Rudra’s arrow made up of Agni, 
Soma and Vishnu, and used in killing the Asuras of the 
aereal towns of the Vedic story. In Uig-veda VI. 75, 
which is a hymn in praise of the war chariot, horses, 
weapons, &c., verse 16 addresses the arrow thus : 

“ Loosed from the bowstring Qy away, thou arrow, sharpened 
by our prayer. 

Go to the foemen, strike them home, and let not one be left 
alive ! ” Qriffith. 

The original of 'sharpened by our prayer’ is brahma* 
samaita. This shows that the practice of mattering brah- 
man, prayer, over the arrow in order to make it efficacious 
in its work existed even in the days of the Rig-veda. 
Originally the idea of the most efficacious Brahm&stra may 
have arisen from this practice of muttering brahman over 
the arrow. But in the subsequent time when the Upani* 
shads had promulgated the Supreme Self as Brahman, 
the mysterious Brahm4stra spoken of in the epics and 
Pur&nas seems to signify esoterically Brahman Itself as the 
Arrow. We have seen in the Essay on Vfkmana-Tri- 
vikrama that Agni, V&yu and the Sun are the deities 
pervading earth, air and sky. The Arrow having these 
deities and the whole sky as its body must, it appears to 
me, mean the Infinite Self of Knowledge realim^ by the 
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Knower as his true Self aud as pervading everywhere. In 
the TJpauishadio lists of the Teachers of Brahtna-jfiftna, the 
god BrahmA alias PrajApati holds a position next to 
Brahman^ so that be is the highest link in the chain of the 
Teachers of Brahman. Therefore the Supreme Brahman 
realized by Praj&pati in the beginning is the Arrow which 
every Knower should get in order to achieve victory over 
the great internal enemy K&ma. In the case of B&ma 
who conquers the great R&kshasa of the Souths his immediate 
Teacher is appropriately found in Bishi Agastya, the bright 
Southern star Canopus. Only the Indnite Brahman free 
from selfish desire^ used as the Arrow Brahm&stra, can put 
an end to the repeated sprouting of Desire. 

If, as I think, RAvana represents KAma, RAroa^s killing 
him may be compared with Rudra^s bnrning K&ma and 
making him Ananga, bodiless. Even if, according to 
the verse quoted by VeO^ntAfc&rya {vide note on p. 414 
ante), RAvana be taken to represent mind, what is meant 
thereby is no doubt the mind heset with desire, for with 
mind in its pure state the Knower can have no quarrel. 

In his Ved&ntic drama, called Sankalpasdryodaya,* 
yed&nt&A;Arya utilizes the RAm&yana to give him the 
following simile. He likens the soul pent up in the body 
to Sit& imprisoned in LafikA, ruled by BAvana, the mind 
having the ten senses in their proud, unbridled state, 
and surrounded by the sea of SamsAra, and Han Am An 
to the AMrya or Teacher carrying the Supreme Self 
RAma^s news to it (and comforting it with the assurance 
that the Supreme Self will free it from the bondage and 
make it happy by the SAyujya communion with Him).t 
I am given to understand that among the Advaitins there 
is a work called VibhAgasArira written by Arya SivarAma, 

s Tradition sa^ that he wrote this drama in rivalry to the Advaita 
drama called PrabodhaX;androdaya. 

t The verse In which this is said is this : 

Darpodainnidaaen driyAnanamanon aktatnXsarAdhishf Aite 
dehesmin bhavasindhnnA parivrite dtnAm dasAm Asthitah | 
adyatve Hannmatsamena gnmnA prakhyApitArthah pnmAii 
laAkAmddhavidehari^ftUuDayAnyAyeoa lAlapyate |i 
56 
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in which there is a metaphorical verse to the effect that 
Sit& is Yidyft or Knowledge, and Lakshmana Ketas or 
Wisdom, and .that losing Yidy4 in the wilderness of 
Samsftra, man undergoes sorrow, cultivates fche friendship of 
Sugriva who is Sistra, Scripture, kills Y41i who is Dainya, 
Dejection, builds the bridge of Dhairya, Fortitude, across 
the sea of Madana, Desire, kills R4vana who is Abodha, 
Nescience, and getting back SttA who is Kit or Knowl- 
edge, is Sv4traar4ma, one who delights in his own Self.'’^ 
Likewise, verse 50 of the work called Atrnabodha, attrib- 
uted to the great i9ahkar4%arya, metaphorically sees the 
hero of the R&m&yana in the Knower. It says that having 
crossed the sea of delnsion and killed the R&kshasa demons 
of desire, hatred, &c., and being united to (the spiritual 
lady) 8knt\, Peace of Mind, the Knower reigns as Atm4r4ma, 
one who delights in himself, f 

These expounders of the Yed4nta, whatever the similes 
which they have derived from the R4m&yana in order to em- 
bellish Yed4ntic truths, should not be understood as having 
ever questioned the popular belief in the historical nature 
of the different characters of the epic. But superhuman 
personages like a monster having ten heads and twenty 
shoulders being entirely incredible historically, the prob- 
ability is that the whole work is allegorical. As Sit4 is 
Yedavatt, there can be no doubt of her being Yidy4. I 
have viewed RiLvana as representing K&ma, Desire ; 
but as Desire does not exist or act independently of 
the soul, it is likely that R4vana was intended to represent 
the soul Jiv&tman and R4ma the Supreme Self. The 
Jivfttman's Sams&ric state is due to his desire for selfish 
objects, and so be is K4rain, the being of desire — a demon 

* The verse m which all this is said is this : 

YidyAsttAviyofrakshnbhitanijasakhah sokamohftbhipannah 

ketahsanmitrinitro bhavagahana^tah a&strasngrtvasakhjak | 
hatvAste dainyavAlim madanajalanidhaa dhairya setom vibadhya 
Tidhvastkbodharakshahpatir adhigatakiJJAnakih avAtmarAmah || 
t The verse is this : 

-TlrivA mohAmavam, hatvA rAgadveshAdirAkshasAn | 
yog) sAiiUaamAyiikto AtmArAmolTirAjate H 
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o£ ten heads, fpr, so long as man is in the company of the 
bad inclinations, &o., he is virtnally a demon. Bnt if it is 
conceded that Sit4 is Vidy&, it mast follow that as soon as 
B4vana makes her the object of his desire in preference 
to all other objects he possesses, he has become a 
Idamakshn, intent upon being freed from Sams&ra by 
means of her. The outward picture of his wishing for 
another’s wife and carrying her away by force is simply a 
paradoxical riddle, like Arjuna K&rtavirya’s carrying away 
the calf of R4ma J&madagnya. The Supreme Self is Para 
Brahman, and Brahma^vidyt. is poetically His Spiritual 
Wife, because she knows no other than Him as the object 
of her knowledge and love. She is ever devoted to Him, 
teaching Him only as the Great Troth. She is Par& 
Vidy&, the Great Knowledge, as contrasted with the lower 
knowledge Apara ViJyll (Mund-Up., I. 1,5). Only work 
done with Vidy& is efficacious (KAAnd.-Up., i., 1, 10;. She 
is thus the Great Wife of the Great Being, but taking Para 
and Par& outwardly in the sense of ‘ the other ’, He is ‘ The 
Other’ and she 'The Other’s Wife’. Man, led by the 
selfish desire of his Sams&ric U&kshasa or demoniacal state, 
feels disposed to rob para, another, of his good things. But 
when this B&kshasa tarns his attention to the Great Other 
and covets for and carries away His Most Beautiful Spirit- 
ual Wife, even as a bride is carried away in the B&kshasa 
form of marriage, his Kfikshasa state mast come to an end. 
It is only wheu his Yishayamrigatnshnfi is killed in the 
form of M&ri%a that B4vana becomes the ascetic receiving 
Spiritual Bhikshd. or alms from Sitfi, and carries her away. 
Brahman is always her only aim, and therefore when Bfivana 
makes her his aim he mast be held as aiming at Brahman 
throngh her. That his asceticism in obtaining her is not 
a feint, but real in the inward sense of the riddle, is clear 
from the fact that he firmly rejects the council of others to 
give up SM, and that he sacrifices all his kith and kin and 
his own body for her sake. His kith and kin and his army 
are the personifications of the powers of the acoumnlated 
am of his Samk&rio state. The last verse of tho IsAvAsya 



vaa BiMKtkax. 


m 

Upaaishad prays to the Sapteme Self to conquer oar sin 
and lead as in good path, and, according to the Eenopa> 
nishad, Bndiman is the One Victor by whose victory the 
Devas are great. Therefore, the Supreme Self, realized as 
the Self of the Jiv&tman’s self — as his True Life and 
Strength-~-ia alone competent to conquer the internal 
enemies and put an end to the embodied state of man 
whose Mukta state consists in his being freed from body.'**’ 
As the result of bringing SitiL Vaidehi, B&vana becomes 
Videha, freed from the embodied state. 

The solar and lunar poetry illustrating this paradoxical 
riddle of the Vedanta is simply this. Solar light is the 
Sun’s wife, and the Moon who shines with that light reflect* 
ed on him is as it were her robber, but when the new moon 
day comes, the Sun kills him. The inner meaning of this is 
that by taking the light as his knowledge the Moon becomes 
folly enlightened, and at the end of his monthly career 
saorifices his body and becomes one with the Sun, the 
emblem of the Supreme Self. In the yearly phenomenon 
the golden star, whether we take it to be Ardr& or Bobmi, 
represents the Sun’s summer light as his wife. The moon 
is the so-called robber carrying her away to the acronycal 
point when the winter begins, but on the new moon day 
that comes at the end of winter the Sun kills him and 
regains his wife, the golden star. The inner meaning of 
this is that in order to burst the winter of Sams&ra the 
Moon takes the star of knowledge and gets the powers of 
winter and his embodied state killed by the Sun as soon 
as summer begins. 

To proceed with the story. Vibhishana weeps over the 
body of BfLvana, saying : ' 0 great hero, this is the result 

of thy being K&mamohaparits, overwhelmed by the infatua- 
tion of Desire, and not relishing my word. (By thy loss) 
the bridge of the good is gone, the figure of Dharma is gone, 
the essence of ssttva, valour, is gone, the object of praise is 
gone; the snn has (in thy fall) fallen down to the earlh« 
the moon mink in darkness, the fire bereft of its flame. 


• Of. * DhAtvA Mdma skritaB JCMad..17p., YUl., U sad U. 
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O this mj brother is a great Tapasvin and Agni- 

hotrin, foremost in performing the Vedic rites, and by thy 
permission I wish to perform his fnnerals.^ B^ma says in 
reply : ^ Enmity ends at death ; onr object has been served ; 
let his funerals be performed ; as he is to thee so is he to 
me.* ' Then follows the weeping of Bavana^s wife Mando- 
dariand other women, and Bama tells Vibhishana to console 
them and do the f nneral rites to Bav^ana, but now, in order to 
ascertain B&ma^s real inclination and follow it, Vibhishana 
refuses to do the rites, on the ground that Kd^vana was a sin- 
ner having brought away another's wife. B&ma repeats the 
verse, 'enmity ends at death \ &o., and says that as a brave 
warrior that kept the battle ground to the last, Havana is 
deserving of the rites, and that by performing them, Vibhi- 
shana would acquire merit and fame. Vibhishana then 
cremates Havanans body according to the rituals observed 
in the funerals of a great sacrihcer. 

Then Vibhishana is installed as the king of Lahk&, and 
Sit& demonstrates the purity of her chastity by the test of 
the fire ordeal, Agni himself, the god of fire, handing her 
over to Bama. The fire ordeal may mean the starts passing 
through the conjunctional solar fire when joining the Sun 
B&ma. 

As the last moment of the term of B&ma^s exile comes 
without any sign of his return, his brother Bharata kindles 
a big fire to throw himself into it, but B&ma, S!t&, and 
Lakshmana, together mth the allies Sugriva and Vibhi- 
Bba?ta and their Vanara and Bakshasa hosts, come instanta- 
neously in U&vana^s skyey Vimana Busbpaka, to the great 
joy of Bharata and of the whole town of Ayodhy^, and 
then B&ma is installed. Ue reigns for ten thousand and 
ten hundred years. 

THE UTTAEA-Kl^^OA. 

A great part of the Uttara-k&nda is devoted to the 
legends about the origin of the Bakshasas, B&vana's 
previous history, his victory over Indra and the other 

a Maran&atAoi vairAni niyrittam naA prayojanam | 

Ji^riyatAm aaya MmskAn) mamApy esha yatkA tata U 
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Devas^ and other particnlars. Some of those legends are 
not qnite foreign to the three previons K&ndas^ for they 
are alluded to in them briefly here and there^ making room 
for the details in the Uttara-k4nda. Some miscellaneous 
stories of that K&nda are marked in the printed Madras 
copy as Adhikap4^Aa or addition^ and granting more may be 
eliminated as such^ there still remain facts which cannot be 
eliminated without destroying the sequel of the B4m4yanaj 
for the finale is not simply the coronation of B&ma^ but a 
consideration of (1) what progeny he had and in what 
manner, and (2) how he quitted this world. Passing over 
other matters, 1 shall confine myself to these two points. 

On the first point, the thrilling story is to this effect : 

After the corouatioa Rama spends many — the marvellous number 
is ten thousand— happy years with Sita, governing his country well. 
She becomes pregnant, and (as it is customary for the loving hus- 
band to ascertain and grant whatever innocent pleasures his preg- 
nant wife may wish to enjoy) he asks her what pleasure she wishes to 
have, and she says that she would be very happy if she was allowed 
to spend again a few days in the lovely forests in the company of 
the Btshi women who sympathised with her during the exile, and 
whom she now wishes to honour by presenting valuable cloths and 
jewels to them. He assures her that be would soon arrange for the 
trip. But then he comes to know that, however belauded he is by his 
people for his victory over Bftvana, and for his good government, he 
has fallen into ill-fame in one respect, viz., his living with a wife who 
had been carried away by Havana to a distant place and kept there 
for some months : the king’s wife should be above suspicion, and as 
the common people are prone to imitate the doings of the king, 
Hama’s example would, it was feared, tend to a general moral 
degeneracy of the standard of the purity of wedlock. It is true 'that 
Sit4 proved her purity by the fire ordeal, but that was in another 
land. So, taking advantage of Sita’s wish to visit the forests again, 
Bftma gets his brother Lakshmana to take her to the other shore of 
the Gaffg& river at its junction with the river Tamaaft, and abandon 
her there near the hermitage of Hishi y&lmiki. She comes to know 
of her fate only when abandoned there. Hearing her cries, Htshi 
Y4lmiki comes and comforts her, and places her in the company of 
the pious Hishi women. In due time she gives birth to twin sons, 
Knsa and Lava, so named because, it is said, Y^lmiki performed the 
rite of Baksbft (protection from evil spirits) with the Knsa grass to 
the one ao^ the Iato graes to the other. YAlmlki brings op and 
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edacates these boys, and composing the Bftmftyana, trains them to 
sing it with the accompaniment of mnsical instruments. He takes 
them with SifcA to where B&ma is performing the Horse-sacrifice 
with a golden image of his wife (for there can be no sacrifice 
without Patnl, wife), on the hank of the Gomati river in the 
Naimisa forest. Staying himself in the vicinitv of that * place, he 
sends the boys to the large concourse of learned men come from all 
parts of the realm to witness the sacrifice, and there the whole 
assembly is charmed beyond measure hv the song of the lovely bovs 
and the literary beanty of the epic. 'R.&ma comes to know that the 
boys are his own sons, and that the author of the epic abont himself is 
BiM Valmiki, the Bhd,rgava ( descendant of the Gotra of Bhr?'gn). He 
sends word to Valmiki to the effect that, if Sitft, has no ohlection 
and is permitted by him, she may appear in the assembly and 
giye proof (pratyayal of her purity. Glad in brown-red dress (of 
asceticism), facing downward and choked with (snppresspd) tears, 
SitA follows VAlmlki into the assembly as if she is (the goddess) 
Smti (Vedic Knowledge) following (the god) BrahmA, and utters 
these words of sapatha or oath : 

As I have not even thought of in mind any other than BAma, so 
may the goddess MAdhavi (the Earth) giye me an opening! 

As T have not worshipped bv mind, word, end deed any other 
than EAma, so may the goddess MAdhavi give me an opening ! 

As this is mv truth, T knowing none other than BAma, so may the 
goddess MAdhavi give me an opening ! 

Then instantaneously a throne borne bv the wonderful NAgas* hursts 
forth from the ground, and the goddess of Earth herself (in her 
nymph form) welcomes SltA,and placing her on the throne, disappears 
with her into BasAtala, the interior of the earth, amid the shower 
of flowers from the skr, where the celestials applaud PltA’s slla, 
character, and the whole assembly is amazed. Thus RltA who 
was found in the Earth when Janaka ploughed and prepared his 
sacrificial ground disappears into the same Earth. The god BrahmA 
himself comes and consoles BAma. saying that he is Vishnu himself, 
that he will rejoin his pure noble wife SltA on his quitting this 
world, that his story composed by VAlmlki is the beat of the KAwas, 
and that no one but himself is worth v of the yasas, fame (of being 
the subject) of such works. BAma performs many more saorifioes 
with the golden image of SltA before quitting this world. 

Yiahna, whose Amss, incarnation BAma is represented 
to be^ is known in the iSatapatha BrAhmanafor his fame— 
(Muir’s Texts, lY. p. 124). The Taitt. BrAhmana says: 


• The mythical iohahitants of BasAtala. 
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'Yishna desired: May I hear pnnya eloka^ hoi jr verse or 
praise (of me) ; may no piLpt ktrti, ill-fame, reach me 
(Ibid, p« 129). In the conclndinf^T part of the Zh&ndogya 
TTpanishad, the knower departing to Heaven says: 'I 
become yasas, fame, among Brihmans, among ICshatriyas, 
among the common people.^ The knower shoald so conduct 
himself as to become famons and leave to posterity his 
fame itself as his glorJons offspring. Who else can give 
birth to this fame except the spiritnal lady VidyA loved by 
him ! I would therefore view SitA as becoming pregnant 
with RAraa’s faroe^ and giving birth to it as his twin sons 
Knaa and Lava, his own glorions hear-worthy fame itself 
personified as the melodions Knailavas, singers. In the 
fourth of the introductory Sargas of the BAIakAnda, these 
two princes, who exactly resemble RAma in appearance, 
and who, having got the whole of the RAmAyana by heart, 
sing it to RAma who is not yet made aware of their being 
his own sons, are throughout called Kuailavau (in the 
dual), the two singers. But if it was the poet^s intention 
to personify RAma’s fame itself as his offspring singing and 
glorifying him everywhere, it may be asked why there is 
not only one son as Kusilava, but two sons. The reason 
I can suggest is that an only son is not in much favour in 
onr ^^Astras, and that in music the effect is the greater 
if more than one join in singing together with the ac- 
companiment of the different kinds of instruments. It 
is distinctly said that the song sung to RAma was 
accompanied by tantri and lava (tantrilayasamanvitam). 
Therefore two singers were invented to represent RAma's 
singing fame, and it is easy to detect that their names 
Knsa and Lava are simply the result of a play upon the 
word Knsilava, by breaking it into the two words, and that 
while inwardly this is the real origin of the two names it 
is said outwardly that they arose from the use of the Ku^ 
And Lava grasses. 

One b^mes Pnnyasloka, well-famed, if his fame is 
worthy of being born ih the eha|>e of a poeticid wdrk in the 
nund's house qi a great poet, and there nonrished wad 
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up. This seems to me to be felie reason wl^ tbe 
twin SODS representing^ as I fancy, the B&mftyana itself am 
made to be bom in the hermitage of the poet iZishi Vfthniki, 
brought np by him, and finally presented by him to Rftma 
in the learned assembly. 

When thus the poet conceived the idea of making Bftma^s 
fame to be born as his two Kusilava or singing sons in the 
hoQse of the poet, involving as it does Queen Sit&’s so- 
couchement in the humble hut of a Br&hman poet, it became 
necessary to assign a reason for this strange circumstance, 
and I suspect that the reason invented for putting away 
Sitft at the poet^s hermitage by fastening the popular sus- 
picion of ku-sila or impure conduct upon the would-be 
mother of Kdma^s Kusilava sons, is the result of another 
play upon the word Kusilava by fancying it to be a sort of 
matronymic derived from one who was (suspected of being) 
kn-sil&, a woman of impure conduct. The y&A:aBpatya 
derives Ku^ilava from ku-^la, impure conduct. If this 
was the correct origin of the name, it shows that the pro- 
fessional Ku^ilava, singer or actor, though much admired 
for his proficiency in music, was considered to be of 
impure conduct by reason evidently of his association 
with professional prostitutes, or of his origin from them. 
Brahmavidyft who knows none other than her Husband, 
the Supreme Self, has nevertheless to be loved spiritually 
by all the knowers. Because the knower B&vana carries 
her away, there comes the paradox of the suspicion of her 
having been seduced by him, and that is made the reason 
for putting her away. But -she is really purity all over. 
On the contrary the manner in which B&ma is made to put 
away an innocent wife in her helpless state of pregnancy, 
deceiving her into the belief that she is being sent on a 
pleasure trip, taints him with kn-«ila so far as the outward 
aspect of the riddle goes. But we are to get over all this 
by- hitting at the real inward aim of the riddle, which is to 
make him the father of bis glorious singing fame con* 
oeived in the womb of the spotless lady, and bom in the* 
imoned plaoe of a worthy poet. 

67 
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8StA*B career is completed when she bears to her has- 
band his fame, while her own steadfast p&tivratya or 
devotion to her hnsband both when she is carried away 
by R&vana and when she is pnt away by her own hnsband, 
and her oath and ordetJ bearing testimony to the pnrity of 
her character, make her one of the noblest heroines that ever 
was pictured by the poetical genins of ancient India. She 
as Bralimavidy& knows none other than her Hnsband, the 
One Self of the universe. Her disappearance means, I 
think, her spiritually merging in Him. 

Phenomenally, the golden star at its solar conjunction 
disappears from our view into the ' go light, of the Sun, 
and ' go ’ means also the earth. 

Sitit may be compared with the Hig-vedic Saranyfi, the 
daughter of Tvashtri, the wife of the Sun Vivasv&n, and 
the mother of the twin Alvins (vide the Essay on the Asvins 
in Vol. I). The whole world assembles in order to witness 
the wedding of Tvashtri’s daughter, who being made 
Savam&, of the same colour (as that of her husband), and 
hidden from the gaze of the mortals, is given to Yivasv&n, 
but she disappears, giving birth to and leaving behind the 
twin Asvins. She who was made Savam& appears to me 
to be Saranyh herself, whom I have identified with the star 
Bohini, whose colour being golden, the fancy is as if she 
was given that colour and thereby beautified in order to be 
fit to be the wife of the Sun at the conjunction. The same 
idea of giving a beautiful colour to the bride seems to me to 
be utilized in the Taitt.-Brfihmana in respect of Sitfi Sfivitri 
who, we have seen, is beautified by the application of the 
Sth&gara colour to induce the Moon to marry her. But in 
the post Yedic time of the Bnhaddevatfi, the legend of the 
£{g-veda about Saranyfi was so transformed as to make the 
woman that was made Savamfi to be Saranyfi’s substitute, 
of the same form and colour as herself, left by her with her 
husband at the time of her disappearance from him. Here in 
in the B&mftyana the whole world,ooosisting of the celestials 
above and the huge emusonrse of people at the sacrifioe 
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performed by oar hero of the solar line, oomes together to 
witness Sitft’s ordeal and her joining her husband ; but 
proving her purity, she disappears leaving behind the twin 
Eutfilavas, while her substitute consisting of the Suvarna 
or golden image of her may be compared with Saranyd^s 
substitute Savam& of the story of the Bnhaddeyatfi.. This 
idea of the golden substitute of Sit& is older than the 
Earmapradipa^ a work attributed to Eftty&yana, and 
regarded as aParisish^a of the S&maveda. In III. 1 , 10 of 
it, as pointed out by Professor A. Weber, there is a verse 
abont R&ma^s performing many sacrifices with the golden 
image of Sit& as Patni.* 

1 shall now take up the second point, viz., how B&ma 
quitted this world. The story may be summarised thus : 

Bftma’s mother and stepmothers having died, and their funeral 
ceremonies and /Sr^ddhas having been performed together with the 
distribution of charity on a large scale» El&la, the god of Time, 
assuming the form of a Tdrpasa, arrives as a messenger from the 
god Pit&maha (the four-faced Brahm&), and obtains a private in- 
terview with Eima on condition that if any person should intrude 
upon them during the interview, that person should be put to 
death. B&ma informs Lakshmana of this and places him at the 
door. Ed.la then delivers the message, which is to the effect that it 
is time for B&ma to think of returning to Heaven. 

In the meantime Atri’s son jSzshi Durvasas arrives, and although 
Laksbmana tells him to wait a little, he threatens to pronounce a 
curse upon B&ma and his whole kith and kin and country if he is 
not at once announced. Preferring to forfeit his own life in order 
to save them all, Lakshmaim goes in when K&la is still with B&ma, 
and announces Durv&sas. Then on the departure of K&la, Durv&sas 
who is respectfully received by B4ma says to him : ' My Tapas for a 
thousand years has been completed to-day, and I want to eat of thee 
whatever food is ready.’ BAma offers the food most gladly, on 
eating which Durvftsas exclaims, * SAdhu (well done), BAma !’ and 
goes away. 

Then seeing that BAma is downcast and speechless with sorrow, 
Lakshmana urges him to conquer him ({.e., put him to death) and 


• The verse is this : 

BAmo ’pi kntvA sanvarntm SitAm patnim yasasvintm 
tje yajliair bahavidhaiA saha bhrAtribhir aAyutaA, ^ 



wettnmtam. 
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of one who is eo good renoonoement (tjAge) is equal te patting to 
death, B&ma renonnces Lakshmana, who, without going to hie 
hoase, goes directly to the river Sarajd, bathes there, and, with 
palms joined and raised to the head (in the act of Yogio devotion), 
suppresses all his senses and breath, and in that state he ie bodily 
tidmn up to Heaven by Indra amid the showers of flowers poured 
down by the celestials. 

Not only Htma’s remaining brothers Bharata and /S^atrughna, but 
the whole of the inhabitants of Ayodhy^, make up their mind to 
quit this world along with Bd.ma. Like B4ma his three brothers 
also have two sons each, and these eight sons are installed as kings 
of the following oonntries : Rt.ma*s sons Kusa and Lava of the soutb 
and north Kosalas respectively, the capital of Ensa being Ensftvatt 
near the Yindhya mountains, and that of Lava SrkvABtt ; Bharata's 
sons Taksha and Pushkala of Taksbasilt. and Pa8hkald.vata of the 
GMndh&ra country ; LakshmaWs sons Ahgada and Eandraketn of 
the E&rupatha and Malla countries ; and 8atmghna*8 sons Sub&hu 
and SSatragh4tin of Madhoid and Yaidiaa. 

Hearing that B&ma intends quitting this world, the monkey king 
Sugriva instals his nephew Ahgada as king of Eishkindhh and joins 
B4ma with many Yhnaras, but of them R&ma tells Hanhmhn to live 
in this world as long as the Bhm&yana is current in it. The 
Bftkshasa king Yibfaishana also arrives, but Rhma blesses him to be 
king of Lahkh as long as the sun and moon endure. 

Then at daybreak the procession starts with Rhma’s sacrificial fire 
in the van, and the goddesses Sri and Hri attending upon him. 
Gknng to the river Sarayh, he crosses it by foot, and then, praised 
and welcomed by the god Pithmaha, he bodily enters Yaishnavam 
Tejas, the Light of Vishnu, together with his brothers, and becomes 
Vishnumaya, Vishnu Himself. Sugriva enters (his father) the Sun, 
while the other V^naras enter their own divine fathers. And then 
at the word of Visbnu the god Pit&maha establishes the vast crowd 
of the followers of B&ma in the Heaven called S&nt&nika or Santina 
situated above Brahmaloka (the world of the four-faced Brabmk)^ 
and not a soul is loft in AyodbyA At the end of many years 
the vacant city will become inhabited again when it gets one 
named l^habha as its king. With this prophesy the Blmkyana 
ends. 

K&la is the personifioation of Time, fiisfai DorvAsas, 
meaning probably ' ill-clad/ seems to represent asoetioism 
or renunciation^ the hanger or desire of which is satisfied 
when it nutkes BAma practice remmoiation on the eve of 



hk qnifetiog thia world. When Bftma Fenoancea 0 ¥aii 
LakBhmma, the best of his kith and kin and one that 
followed him in his exile> he mast be held as having 
renoanced the whole world. As B&mais the representation 
of Vishnu as man, the mode of his uthr^nti or exit seems to 
be the same as that prescribed for the enlightened man ; 
and therefore the river Sarayd crossed by B&ma may signify 
the river supposed to exist as the boundary between this 
world and Heaven ; his going up bodily may simply mean 
his springing up in his own true svarfipa or state of Self^ 
the same which in the case of the enlightened man is 
mentioned at the conclusion of the jO.&ndogya IJpanishad 
as : ' esha sampras&do ^sm&A;A;%anr&t samntth&ya Param 
Jyotir upasampadya svena rupen&bhinishpadyate \ The 
Light into which he enters may signify the same Great Light 
which is spoken of as Param Jyotis in the sentence just 
quoted. As already stated (p. 400 ante), the town of 
Ayodhya seems to represent the body which^ the same TTpa- 
nishad says^ is shaken off or abandoned by the man who 
has attained the Self dhfftvd. ^riram akrttam kntHtmd. ’) ; 
and it is significant that at R&ma’s exit Ayodhy& is wholly 
abandoned. If thus Ayodfay& represents the body, its 
inhabitants that quit it along with B&ma may be taken 
to represent the Praiias, senses or vital spirits.*^ The sons 
left by Rama’s brothers at the rate of exactly two by each 
seem to be in imitation of R&ma^s twin sons^ and to 
represent their fame. Although in the inward sense 
Ayodhy& represents the body, still outwardly it is the town 
of that name, the capital of the kings of the solar line, and 
therefore in order to account for its being inhabited, it 
was said that Rkhabha, meaning the Best, would re-people 
it. But the subsequent poet K&lid&sa, not liking the idea 
of Ayodhyfi. being in ruins for many generations, makes 
the abandoned town appear as a female apparition to R&ma^s 


* About the PrAnas of the enlightened eon], see Br»h.-Ar..ap. IV. 4» 6 : 
liaiya pHtnAA atkrAmanti’, or, at the MAdhyamdina text aaji^ *na 
taaiaAt prAiiAA utkriiiiaiiti’, and the Brabma-iAtrat, IV. 2, 7*-IS. ; ^ 
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son Knsa himself^ who^ invited by her, moves thither and 
oocnpies it with all the inhabitants of his new town. 


Although we have finished our survey of the B&in6yana 
by taking notice of the principal incidents of its seven 
E&ndas, still it is necessary now to go to the preamble of 
it at the commencement of the B&lak&nda, where there is 
a remarkable story about how Yalmiki, the reputed author 
of the Ram&yana, composed it. It is to this effect : 

Once upon a time fitshi V&lmiki, ever devoted to Vedic study and 
tapes or austerity, questions the divine fiishi N&rada as to who is 
the best of men living in the world at that time, and N&rada tells 
him the name of BAma with an epitome of his wonderful history, 
and vanishes in the sky to the world of the gods. Then YAlmiki, 
accompanied by his disciple BharadvAja, goes to bathe in the clear 
water of the river TamasA not far from the Ganges. On the way he 
sees a NisbAda, hunter, kill the loving male of a couple of kraufiilea 
birds, and filled with soka, sorrow, by the cries of the bereaved female 
bird, he addresses the hunter thus : 

MA nisbAda pratishf AAm tvam agamah sksvatih samAA 
yat kranfiAamithnnAd ekam avadhlA kAmamohitam. 

Hunter, mayest thou not obtain resting-place for eternal years, ina»> 
much as thou hast killed, out of the kraufiAa couple, that (male) one 
which was infatuated by (Cupid) desire. 

But he is surprised to find that wbat he uttered in soka, sorrow, 
took the form of a welhoonstructed sonorous sloka, verse. Bathing 
in the river, he returns to his hermitage and is brooding over the 
verse that sprang from sorrow, when the four-faced god BrahraA 
appears before him and says : * Do not be concerned ; thou hast 
really constructed a sloka ; it was inspired by me ; do thou com- 
pose the story of EAma and SitA ; (by my favour) every detail of it 
will shine to thee.* Accordingly he composes the BAmAyana and 
trains the two Kusilavas to get it by heart and sing it. 

I have tried to show that the R&mAyana is an esoteric 
work illustrating Yedftntic truths. A work on the YedUnta 
or BrahmakAnda would be worthy of acceptance if it is 
shown to teach or illustrate no new thing invented by 
the, author, but only the old truth obtained through a 
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competent Teacher. The god Brahm& aUas Praj&pati is, 
according to the Vam«as in the Brih-^r.-npanishad, at the 
top of the line of the Teachers of Brahman. So, it is 
said that our Ved&ntic epic was inspired by him, while 
N&rada is utilized as the immediate Teacher of it. This 
N&rada is famed in the£Mnd.-I7pani8had, Prap&tAaka VII, 
as learning the Bhdman or Infinite Self from Sanat-Knmfira, 
the Eternal Boy, the god Skanda himself. 

There N&rada asks : 

Sa bhagava^ kasmin pratish/MtaTk P 

** Sir, in what does He (the Bhdman) rest P *’ 

Sanat-Knm&ra replies : 

In His own greatness— or not even in greatness. In the world 
they call cows and horses, elephants and gold, slaves, wives, fields 
and houses, greatness. I do not mean this, for in that case one 
being (the possessor) rests in something else, (but the Infinite 
cannot rest in something different from itself.) ’’ 

That is to say that as He is Infinite^ nothing can circnm- 
soribe Him and make Him like a finite being enveloped by 
and resting in a house^ for He Himself is the Infinite Home 
of all, existing everywhere by his own greatness, which 
does not depend npon any objects of enjoyment different 
from Himself. In this sense, and not in any sense opposed 
to His all-interpenetrativeness by which He has made 
Himself the All-Loving Self and as snch Himself His own 
greatness and joy. He is not pratish^%.ita — ^not resting in 
anything — or, in other words, He has no pratish^bft, 
resting-place. Now this very word pratishj7i4 is used in 
the so-called sorrowful verse in which the hunter is out- 
wardly cursed not to have pratish^^ for eternal years. It 
must strike anybody as a paradoxical riddle that this cnrse 
should be adopted as the benedictory stanza at the begin- 
ning of the B&mfiyana, and that the godBrahm& is made to 
bless it with the real nature of a «loka. Now, eloka, 
although ordinarily meaning a verse, means praise, and it 
is most likely that the verse in question, containing a 
curse ontwaidly, was intended to be really a praise or 
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beoediettcn. Bodra^ the Vedie Son Ood, is not onlf ilie 
banter, t>at also, aooording to old Farftnio legend^ the 
destroyer of K&ma. Likening Vishan’s Am«a B&ma to 
the famoos Son Ood JRadia, be is by bis forest life a banter 
as it were, killing at last B^vafta, tbe demon of Eftma. 
Tbns, if we take tbe banter of the verse in question to 
signify B&ma and tbe two kraufika birds Bftvana and 
Manclodart, of whom the former is killed by Bftma, tbe 
verse would be really in praise of the hunter, blessing him 
to have for ever no pratishtb& or dependence upon anything 
else, for one who has killed selfish desire loves all the 
creatures as himself, thereby making himself the whole 
universe, independent and infinite. Viewed in this light, 
this riddling verse is a key to the B&mfiyaTia, and therefore 
placed at the head of it. 

Vfilmiki means ‘ belonging to valmika, the anthill.* In 
one place in the IJttarak&nda he is called Bhftrgava, 
descendant of the line of Vanina’s son Bhrigu (Sarga 94, 
verse 26), while in another place (Sarga 96, verse 19) he is 
said to have been the son of PraA«tas himself. Praftetas 
is another name of Varuna. Eyavana, son of Bhrigu, was 
in the anthill (p. 330 ante). The object of calling Vfilmiki 
Bh&rgava may be to liken him to the planet iSukra, who is 
called BhArgava and Eavi, poet. Praketas, from whom 
V^lmiki’s patronymic Prfiketasa is derived, means very 
wise, intelligent. It appears to me that whoever was the 
real poet of the B&m&yana, he did not want to proclaim 
his individuality, but that in order to give religions import- 
ance to the work, it has been attributed to a divine Btshi, 
probably a personi6oation of Agni as the son of the very 
intelligent god Varuna himself. 

The disciple Bharadvftja who attends upon Yfilmtki 
when composing the work may, in this connection, be 
taken to signify Mind. The Satapatha Br&hmana, quoted' 
in tbe VAkoqNi^ under tbe word Bharadvfija, gives 
timt significanne to Bharadvija, saying : * l^o vai 
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There are soholars who consider that Bfttna’s victory 
over B&vana, followed by his coronation and by the saying 
at the end of the Ynddhak&nda that he reigned happily for 
thonsands of years, and that whoever heard his story 
would be happy here and at the end go to Heaven, was 
originally the finale of the E&mayana, and that the whole 
of the IJttara'k&nda inclnding the birth of B&ma’s twin 
sons, and the preamble of the B&la-k&nda, are later 
additions. Be it so, and it may even be granted that those 
additions were made subsequent to the time of the other 
great epic, the Mah&bhfkrata. In the later age when the 
epic had become widespread and popular, the absence of 
any progeny to its hero B&ma seems to have been 
felt as a drawback, and so his fame itself was metamor- 
phosed as his singing sons Ensilavas born in the hermitage 
of the poet, and he was given a marvellous utkr&nti or 
final exit. It may be mentioned here that the Mah&- 
bb&rata gives marvellons exits to Enshna and the P&ndavas. 
It is also cnrious that as the Mah&bhflrata begins with 
Dhntarashfra’s sorrowfal stanzas serving as the key or 
index to the principal events of that epic, so is the B&m^yana 
also prefaced by the so-called sorrowful stanza, which, I have 
tried to show, is the key to the principal event of E&ma’s 
story. The preamble of the B&la-k4nda says that the two 
Eusilavas went on singing the B&mfbyana in the assemblies 
of Bishis, and that E&ma found them singing in the streets, 
took them to his house (veaman), and beard them. This, 
ff ftlran by itself, gives the impression that the narration took 
place in Bikma’s capital. The IJttara-k&fzda's locating the 
narration at the session of the horse-sacrifice performed in 
the Naimiaa forest may be compared with wW is said in 
the Mah&bh&rata and many of the Pnrfinas that their 
narration to Eishis took place at sacrificial sessions in the 
same Naimisa forest. The Bftmfiyana having finally been 
divided into seven books, the nomenolatnre of E&nda given 
to them may have been in imitation of the TaittiiiyaSamhitft 
of the Yajnr Veda which is divided into seven E&ndas. 
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There is a Kannacla proverb about a dull man who heard 
the B&m4yana all the day long^ and at the end asked: 
' What is Ritft to RAma ? ^ Bat even a learned Pandit may 
well ask that question, for, in days subsequent to the age 
of the BAmayana, strange stories have arisen, one set of 
them to the effect that SitA was the sister of Bama, who, 
in marrying her, married his own sister, and the other 
that BAma^s wife SitA was the daughter of BAvana, who, in 
abducting her, abducted his own daughter. About twenty 
years ago I heard from Honnali GrururAyAXrArya, an old 
pensioned PaurAnik of the court of the late MahArAja 
KrtshnarAja Vadayar of Mysore, the following three stories, 
to which I add one more which is current in this part of 
the country, viz., the Mysore State : 

(1) SitA, the incarnation of the goddess Lakshmi, was the 
daughter of Dasaratha and sister of BAma. King Janaka obtained 
her as a gift from Dasaratha, who warned him that she would dis- 
appear if allowed to touch the ground. Therefore, Janaka always 
kept this his adopted daughter on a pi^Aa, a raised seat of wood. 
But one day Bishi JAjali came, and as there was no one else to 
receive him, she came down to the ground to salute him, with 
the result that she disappeared into the earth. Seven years after- 
wards she was found in it when Janaka ploughed the ground to 
perform his sacrifice. She was not then recognized as the daughter 
of Dasaratha, and Bama married her. 

This story, the PaurAnik said, is in the Uttara-YAsis^Aa-PurATUi, 
and also in the SkAndottara-PurAna! 

(2) BAvana, having conquered all the gods, appointed the god 
BrahmA as his astrologer to tell him the stars daily, and BrahmA 
had blessed BAvana to live for six Koti years. Once upon a time 
BrahmA had to wait long at the door of BAvana’s palace without 
finding admittance. Eishi NArada somehow managed to go in and 
told BAvana that for the fault of keeping BrahmA waiting outside 
he (BAvana) bad lost three-fourths of his age, and that the remaining 
one-fourth too would go away if he abducted a damsel that had 
married her own brother. Nobody was aware that SitA, who was 
found in the ground by Janaka and who married BAma, was BAma's 
sister (as in the first story). By abducting her BAvana brought on 
his own rain. 

The PaurAnik said that this story was to he found in the 
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(8) Once npon a time the heavenly songaten NAiada and 
Tambnra went to iSvetadvipa in order to show their proficiency in 
the ooart of N&r&yana. Tamburu found a ready admittance, while 
N4radawa8 left coldly ontside. Just then Lakshmi, the spouse of 
N4rd.yana, entered the hall in state, and her attendants pushed 
N4rada aside to clear the way for her. He cursed her to be bom as 
the daughter of an Asnra. She was accordingly born as the 
daughter of B&vana and Mandodari. N&rada went and predicted to 
B&vana that the child would bring about his ruin. So, BAvana cast 
her away into the sea. She was washed into a river named Smta- 
mAlA in Janaka’s country, and the Sun god placed her in a lotus in 
that river and worshipped her for nine months. Janaka prayed to 
the Sun for a child and received her in gift. He brought her up 
and married her to Rama. So, when BAvana abducted her, he 
abducted his own daughter, not knowing what had become of the 
oast-away child. 

The PaurAnik said that this story was in the Maudgalya-BAmA* 
yana. 

(4) Being vanquished and always slighted by BAvana, the Devas 
began a sacrifice intending to offer a pot of amnta, nectar, as an 
oblation into the fire for the birth from it of an immortal being able 
to kill RAva? 5 a. Narada told this to Bavaaa, but lest BAvana should 
become immortal by drinking the nectar, he told him that the pot 
intended to be sacrificed was full of poison, because, he said, the 
object of the Devas was to get a venomous being to kill him. 
BAvana went and, driving out the Devas, brought the pot and 
left it in charge of his queen Mandodari, telling her that it was 
poison and that she should preserve it most carefully from slip- 
ping away into the hands of the Devas. So she did ; but unfortu- 
nately a domestic quarrel ensued between her and her husband, 
and wishing to put an end to her life, she drank the so-called poison 
with the strange result that she gave birth to a most beautiful girl ; 
who, however, as in story No. 3, was oast away into the sea. 

This story is current in folklore in this part of the country, and 
must have had some PurAnic basis for it. 

The B^mAyarta says simply that Janaka found Sita in 
the ground. Whose daughter she was and how she got into 
the ground before Janaka found her, these stories try to 
explain by inventing facts each in its own way. 

The idea that SitA was the sister of her own husband 
BAma must have been worked out from the identity of the 
SitA of the Taitt.-BrAhmana with the SitA of the BAmA- 
yana. It will be seen from the former (p. 394 ante) that 
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Praj&pati alias Savifcn, the &ther of Stt&i creates King 
Moon^ who loves iSraddhlk, Faith^ and who at last marries 
Sit&. Thus her husband is the creature of her own 
father^ and therefore her own brother as it were; and 
although in the R&m&yaiia he is changed into the solar 
hero R&ma^ still* the riddle-like idea of sister-marriagOj 
worked out from the Taitt.-Br&hmana, is utilized in our 
story in respect of Sit&’s changed husband B&ma also. 

We have seen that while the Taitt.-Br^hmana makes 
8it& the wife of the Moon^ another Vedic text (quoted 
at p. 397 ante) makes her the wife of Indra^ who is a solar 
god. This Indra^ who^ according to the Vedic Subrah- 
manya formula^ is the J&ra or lover of Ahaly&^ is called 
Svasur J&ra^ lover of his own sister^ in another version of 
the same formula.^ In i2ig-veda VI., 55, 4 and 5, the solar 
god Pfishan is riddlingly called Svasur Jara and M&tnr 
Didhishu, sister^s lover and mother’s suitor. Ambik& who, 
according to the Pur&aas, is the spouse of Rudra, is called 
Rudra’s sister in the Taitt.-Sam. I. 8, 6, 1 ; and there is the 
Vedic riddle of the Creator’s loving his own daughter. 
These riddles seem to have arisen by combining the varied 
poetical relationships of the Dawn, the goddess of Light, 
to the Sun, as his daughter, sister, wife, or mother ; and the 
same riddles are transferred both to the golden star, either 
Rohini or Ardra, and to V&k, the goddess of intellect, 
knowledge, &c., because the golden star as connected with 
the Sun’s summer light represents the goddess of Light in 
the celestial region, and because the Dawn who awakens 
man from his sleeping state to his knowing state, and who 
as the golden star brings forth the brightness of summer 
in conjunction with the Sun, is made to represent the god- 
dess of knowledge. The two luminaries — the Sun, and 
the Moon who shines with solar light reflected— -are as it 
were lovers of light, knowledge, which is poetically their 
wife or sister or daughter. Viewing the Sun’s Light as 


• Vide Prof. Weber’s imper on AbaljA, the purport of which is given 
in the Indian Antiquary for Ootoberi 1888, ToL xvii., p. 802. 


both the Snn^B sister and wife^ there is the riddle of sister- 
marriage. Viewing the Moon^s Light as the wife of the 
San brought away by the Moon to the night, there is the 
riddle of his abdaoting another’s wife. Viewing the same 
Moonlight as being also the daughter of the Moon, there is 
the riddle of his abducting his own daughter. These riddles 
apply also to the golden star representing Light — the star 
with whose conjunction the Sun gets his summer glory, 
and the full Moon his autumnal glory. The outward 
ofEensive look of these riddles — for it is the nature of a 
riddle to be paradoxical or offensive in its outward look- 
vanishes when the inward nature of our Lady as represent- 
ing spiritual knowledge is known. It is also probable that 
these riddles arose by playing with words and attach- 
ing esoteric meanings to them. The riddle of daughter’s 
husband or lover may have arisen by taking Praj&pati, the 
lord of creatures, to mean esoterically one who is the pati, 
husband, of (his own) praja, daughter. His innate know- 
ledge is his daughter, as it were, and his love of her is 
spiritual. Similarly, the riddle of sister’s lover may have 
arisen by regarding her as the Knower’s svasn, sister in 
the usual outward sense, but esoterically sva-sn, one’s own 
(moral and spiritual) walk or conduct always beloved and 
practised by him. The riddle of mother’s suitor may have 
also some simple truth underlying it. 

The idea of the Bd.md.yana that Rd.ma was the incarna- 
tion of Vishnu led naturally to the idea that Bd.ma’s wife 
Sit& was the incarnation of Vishnu’s spouse, the goddess 
Lakshmi herself. In the Pur&nic literature older than the 
stories in question, Lakshmi is well known as Samudra- 
tanayd*, daughter of the sea, and as Padmd.layd., one whose 
home is the lotus. Therefore it is that the story No. 8 
makes Sitd. the daughter of the sea by saying that she was 
put into the sea. Likewise it makes her Padm&layd. by plac- 
ing her in the lotus. It also makes her S&vitri by making 
the Sun adopt her and bring her up in the lotus. She is 
made S&vitri because, according to the Taitt.-Br&lim&iu^ 
Sitft is S&?itri, daughter of Savitn^ the Sun. Now 
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S&vitri is also a name of the sacred O&yatrl verse : * Tat 
Savitar varenyam/ &o.^ because the Deity of it is Savitri^ 
the Sun, and so great is the religious importance attached 
to this verse, by the fact of its being the prayer taught to 
the initiate when he becomes a Br&hmana in the XJpana- 
yana ceremony, and by its being used in several rites con- 
nected with sacrifices, that it is called V^eda-mat^, mother 
of the Vedas — of knowledge. This verse is repeated many 
times in the daily Sandhy& worships, and many people 
use the* Japa.mal& or rosary, when repeating it. It strikes 
me that our story identifies Sit4 with this S^vitri G&yatri,^ 
the Mother of knowledge, and that the river /Sruta-md>l&, 
meaning the garland of /Sruta or Vedic knowledge, signi- 
fies the rosary, which, by the fact of its being in continu- 
ous motion at the time of the Japa, is poetically a sarit, 
river, literally that which fiows or moves. 

The Bd.mayana having depicted Relvana as the son of 
the Bishi Vi^ravas, the grandson of the god Brahm& who 
is identical with the Vedic Prajdpati, and as a great 
k&muka or amorous person, the aim of the story No. 3 in 
making the object of his love, Sita, bis own daughter seems 
to be to liken him to his ancestor Brahm&, who in the Vedic 
stories figures as a kamuka loving his own daughter who 
is distinctly identified in the Aitareya Brahmana with 
Ushas, the Dawn, with Divam, the bright heaven, and with 
the star Bohini. The spiritual goddess Y&k is all these 
metaphorically; they are her emblems. The extremely 
innocent meaning of the riddle of the Creator's loving his 
own daughter can be made out from what is said about him 
in the Bnhadaranyaka Upanishad I. 4, 1 — 5, the purport 
of which is this : 

In the beginning this was the second-less Self alone as Purusha, 
so called because before (pdrva) all this, he burnt down (ush) all evils. 


* The reputed Bishi or author of the Giyatrt verse is Visv&mitra. 
I have tried to show in Vol. i., pp. 82--85, that VisvAmitra’s daughter 
fifaknntalA is the Gijratri verse, and that the river M4lint where she is 
found by her adoptive fhther Kanva signifies probably the Japa-mAlA or 
rosaiy. 
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He feared, like any one who is lonely might fear. But by knowing 
that fear arises from a second only, and that there was nothing bnt 
himself, his fear passed away. But he felt no delight in being lonely. 
He made his Self into two as husband and wife. He embraced her, 
and mtn were born. She thought : * How can he embrace me, after 
having produced me from himself P I shall hide myself.’ She 
became a cow, a mare, a female ass, a she-goat, a ewe, in succession, 
but he became a bull, a stallion, a male ass, a he-goat, a ram, and 
embraced her, and hence were born cows, one-hoofed animals, goats 
and sheep. “ And thus he created everything that exists in pairs, 
“down to the ants. He knew, ‘1 indeed am this creation, for I 
created all this * Hence he became the creation, and he who knows 
this lives in this his creation.” 

Purusha means man or the male sex, and the manner 
of creation here attributed to the Self is sexual, nay, 
even beastly, and also sinful by reason of the incest 
with daughter. But this is only the outward look of 
this paradoxical riddle. That it is a riddle is evident 
from the fact that the author of it plays with the word 
Purusha, and imports into it the meaning of ^one who 
has burnt down all evils.^ The Self that has burnt 
down all evils cannot do any incestuous, beastly act. 
The object of the riddle seems to be to show that the 
Self is second-less both before and after the creation, 
and that the inward meaning of the SelPs snshfi, 
creation, is the spiritual evolution of himself as the Self 
that has entered into one and all of the creatures, 
loving them all as himself, for, as defined in II. 5, 18 
of the same Upanishad, Purusha is one who has entered 
into all bodies or creatures- (pura^ purusha &vi^t), they 
being pura/i, towns, for him to be in in his Antary&mf 
aspect. I’he Selfs second-less state before the creation 
is free from fear : he is lonely with none to molest him. 
In that state tliere is no obstruction to his happiness, 
that is all ; but there is no positive happiness in it. 
But in his state after his spiritual creation of himself 
he is the most happy second-less Self, not by hating and 
patting an end to any of the creatures in the universe 
as a second, as an alien, to him, but by regarding and 
loving them all as himself. In this manner he m^es his 
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own Self all the creatures^ not in the bodily or animal sense^ 
bat mentally and spiritnally for the sake of his loving all 
as himself. Creation in the animal sense requires the 
coaple^ the male and the female^ and they are bodily distinct. 
Ashasbandand wife should be of one mind^ the saying that 
they both are one^ or that the wife is but the half of the 
husband, is true only ethically, and not physically. In 
this riddle of the second-less Self, his second-less-ness 
would have been destroyed if he had wedded a second or 
another than himself. Therefore it is said that he himself 
became his wife. This can never happen in the animal 
sense. But in the spiritual sense the Self as pure Mind 
has in his very nature the inborn faculty of Y&Jc, who, by 
reason of the feminine gender of that word, is poetically a 
female, and the hymn X. 125 of the JBtg-veda {vide p. 274 
ante) shows that this Lady V&k represents not simply 
Speech, but Wisdom, Knowledge, Devotion, Righteousness, 
in fact all that is morally and spiritually high. This his 
inborn spirituality is riddlingly himself his daughter, and 
his wife also, for it is by loving her that he has evolved 
himself as all the creatures in the sense that be loves them 
all as himself. What incest or sin can there be in the Self's 
loving his own spirituality, and how can be have become the 
One Secondless Self of universal love if there was any 
selfishness in him ? It is therefore said that he has burnt 
down all evils. He who knows the Self's spiritual genesis 
of Himself as the whole world will be happy in it, for he too 
will be free from selfishness, and love all as himself. But 
be who does not know this spiritual genesis will not soar 
higher than the animal genesis, which is all that he would 
soe in this riddle if he does not lay stress on the Self's 
becoming himself his wife and all the creation. Such a 
man, as the Bbagavadgit^ XVI. 8 says, is an ungodly 
Asura or demoniac person whose silly idea is that ^'the 
universe is devoid of truth, devoid of fixed principle, and 
devoid of a ruler, produced by union (of male and female) 
caused by lust, and nothing else." 

Spirituality in whomsoever bom is the same Iiady 
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€TOry where, whether as the daughter of the Creator, or as 
the daughter of the enlightened man. Therefore, the 
riddle that. In abducting S!t&, Bavaria abducted his own 
daughter, simply means that he loved his own inborn 
spirituality, and had his embodied Samsaric state killed. 
In connection with this riddle about R&vana, the following 
story, said to be found in a work called Bhilyartha- 
B&mayana, was mentioned*^ to me in March, 1888. 

In the battle of Lankd/, Bd^vana lost all his relatives and sons, and 
at last he set out himself to fight. Before proceeding, he went to 
the mansion of his Queen Mandodari to bid her good-bye. The 
meeting was of a very pathetic kind. The grief of the poor Queen 
knew no bounds ; she had lost all her sons, and her husband too 
was going to die on the battle-field. She begged him to grant her 
one last wish. On his promising to do so, she said : * 1 wish to see 
8it& and B&ma brought to our house, and there made to sit together 
in the seat of honour, attired in the most valuable dress, and 
decorated with the most valuable jewels, presented by me to them, 
for 1 desire to honour them exactly as if they are our daughter and 
son-in-law placed on the marital seat.’ Accordingly, Bivana 
arranged for a truce, sent for B4ma to his palace, where he and his 
Queen placed him and Sita together on the marital seat and paid all 
honours to them, by which act Bavaria’s mind became as pure as 
that of a Yogin, and dying immediately in the natural way, he went 
to Heaven. 

This means that the enlightened soul weds its inborn 
devotion Sita to the Supreme Self Rama, and gives up the 
embodied Samsdiric state. Thus all these stories have 
boldly taken the liberty of difEering from the R&m&yana out- 
wardly, in order to agree with it in one manner or another 
in what was thought to be its inward Ved&ntic sense. 

These stories form but a small fraction of the many 
strange amplifications of, and additions to, the Baml^yana 
that have grown in the later Pnranas, UpapurlLnas, and 
dramas such as the lJttarard.ma/i;arita, and in the different 
vernaculars of India. To collect all of them would make 
a volume. We may notice here only one more instance. 

* By Mr. N. N&r4yatut8v&mi Aiyangdr, Sc^icitor, who said he heard ^e 
story recited at a performance of Btma-katbA in Madaraa by a T ~ 

BrthmaD. 
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The Y&8isyha*Moi47ana, Uttora-klLnda (adhy^yas 11, 12 
and 18) says to this efieot : 

On killing the DasakantAn or ten-headed B&rana Laakk, B&ma 
was reigning as King of Ayodhj&. Bnt in coarse of time another 
B&rana samamed Satakan^/M, becanse he was a hnndred-headed 
monster, tamed up. He lived in a town called M&y4para in the 
island called 8&ka-dvipa in Dadhi-s&gara, the sea of cards, beyond 
the Lavana, Ikshn, Sara and Sarpi seas. To kill him B&ma set oat 
with SitH, as she wanted to see the battle. They travelled in the 
ethereal Vim&na Pashpaka. Bama foaght with 8atakan<^a, bat each 
time the latter was wounded and his blood dropped to the ground, 
there sprang forth as many Satakan^^as as the drops of blood. In 
this manner B&ma foaght for six months without being able to put 
an end to the enemy’s repeated maltiplioation. At last Sita obtained 
permission to fight. She foaght as Sakti alias Bhadrak41i and 
killed Satakan^/ia with the Brahmibstra. 

M&j&pura^ the name of the so-called town^ is a sufficient 
clue to the esotery of the story. It is all the same whether 
the Knower or his most valorous wife Vidy^, Knowledge, 
kills the demon. In this story the victory is won by means 
of her. The K^andogya Upanishad says that whatever is 
done by means of Vidya, Upanishad, and fi^raddhdi is most 
valorous (viryavattaram), 

A Vaidik Br&hman of Srtngeri, the seat of fifri iSahkara- 
k&rya^s MatAa in the State of Mysore, when repeating 
verse 3 of i2tg-veda X., 8, as a blessing on the occasion 
of his visit to me in 1874 or 1875, mentioned a Nirukta * 
thereon, which interprets the verse to mean the whole 
story of the Bamayana in brief. 1 took it down, as 
it was a strange one ; and 1 was struck with surprise when 
a few years afterwards a Vaidik Brahman from the far-o£E 
Telugu country pronounced blessing by repeating the same 
verse and the same Nirukta or Nirvaibana. These are 
given in the note below,*^ enclosing within brackets the 

* The verse is this : 

Bhadro bhadrayA saicamAna Ag&t 
vasAram jAro abhyeti pasilA'/ 

* Snpraketair dyabhir Agnir viUshthao 

risa&bhir vamair abbi rAmam astbAt (Bv« a* Z, 8)« 
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words which the Telaga Brahman omitted in his pAtha of 
the ^irva^na. The words in the second and third 
brackets do' oot seem to fit in well. The verse is in a 
hymn the deity of which is Agni. It is rendered by 
Mr. Griffith thus : 

** Attendant on the blessM dame the blessed hath 
come ; the lover followeth hie sister. 

Agni, far spreading with conspicnons lustre, hath 
compassed night with whitely-shining garments.” 

The original for ‘ night ^ is r&ma, for in the Vedas the 
word r&ma when need otherwise than as a proper name is 
taken by scholars to mean ^ dark-coloured,^ ^ black.^ This 
interpretation of rd.ma in the verse in question is in accord- 
ance with Sfi^yana, who explains the word thus : ^rS.mam= 
krtshnam = «d.rvaram tamaTi^ that is to say, r&ma means 
black and signifies here the nightly darkness. He explains 
the verse to this effect : — 

The blessed is Agni while the blessed dame is (his own) light or 
the Dawn, attended by whom he comes from the Gd.rhapatya to the 
Ahavaniya rite. Then the same Agni, who is J&ra in the sense of 
satrfLn&m jaroyitd., the destroyer of his enemies, approaches the 
same dame who is svas?*?! either in the sense of one who moves by 
herself or of sister to him. Likewise he stands and shines with his 
bright light encompassing or overpowering the darkness of night 
at the time of the evening Homa rite. 

As the GS.rhapatya and Ahavaniya are respectively the 
western and eastern fires, what SIlyaT^a means seems to be 


The Bo-oalled Nimkta thereon is this : 

^^Bhadro Rftmabhadro bhadray& mangala-rApayft Sttajd salpamAnak 
sampadyam&nah [Bharadvftjd^ramam gatvft] deamantAd dgftd aranyam 
ag&t pitri-niyoga-vas&t. J krtJi parad&rahartft Rftvanali svas&ram in&tnvat- 
p&jy&m jaganmfttaram Stt&m pasHd abhyety, araTiya-gamanftnantaram 
[Va8i8htha-ViAv4mitra-] samipe ^gatavftn. Anantaram setu-bandhanar 
dvArA, RAvane hate Sit&y&m kk ’gnau pravish^^yAm visvAs&rthain Agnis 
tAm gnhitvA RAmam RaghanAtham pabHd abhimakhenAstAm ( P ) anddhe- 
ty abhiniveditavAn [Vibhlshanena sAmrAjyam saainitrim krttvA]. Tatah 
snpraketair sakalArtihAribhir dyabhih kAntibht riaadbbir vamair AkAra- 
viseshais kaivam ati-[AkAra] viseshena sthitavAn. TasyaishA parA bhavati.*' 
The Telugn BrAhman, however, added to ** TasyaishA parA bhavati** 
these words : ** tasyottarA bhfAyase nirvakanAya.’* 
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this : Agai present in the Oirhapatya fire at the time of 
the evening worship is fancied to go roand to the Aha* 
vanfya fire to receive the morning worship when he is 
attended by the Dawn or when he is fancied to have 
approached her, and then he goes back to receive the 
evening worship shining brightly in the G&rhapatya fire as 
if battling with and conquering the darkness of night. 
Bnt his interpretation of Jara as destroyer cannot be 
accepted. J&ra means the lover, and it is probable that 
the Son himself is praised as Agni, and that the three 
sentences of the verse present three pictures of the 
morning Sun. One picture is that he has risen attended 
. by the Dawn ; another is that as the lover of his own 
sister, the Dawn, he has approached or overtaken her from 
behind (pa^Ht), for first rises the Dawn and then the Sun ; 
the third is that (having thus risen) he has overpowered 
the dark being, the nightly darkness, with the brilliant 
colours of his light. 

The only other place where the word Rama occurs in the 
R^-veda is X, 93, 14, where it is certainly used as a 
proper name, to wit, of a famous Asura or heroic being 
praised along with DuAstma, Prithav&na, and Vena. Who 
be is is not known. It appears to me that the so-called 
Nirnkta or NirvaAiana on Rv. X. 3, 8 — which is against 
Sftyana^s interpretation, but which must have arisen some 
centuries ago to be current in such widely distant places 
as fiWngeri on the Western Ghats and the Telugu country 
in the east of the Peninsula — was composed by taking the 
R&ma of it to mean the RAma of the R&m&yana, and 
by reading the epic into it thus : 

The blessed is B4roa and the blesf^ed dame is SitA Attended by 
her he goes (to the forest by order of his father)! Then (pasiSAt) the 
JAra (who is RAvana) approaches the sister (who is SitA, and who is 
called sister because he ought to have looked upon BAma’s wife 
as soch — as the mother of the whole world). Then (the bridge 
having been built, BAvana killed, and 61tA fallen into the fire in her 
fife-ortel) Agni (took her up, and said that she was pure, and) 
stood about (abhi) BAma, shining with his brilliant colours. 
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Bejeoting the Nimkta as spurious^ the verse itself is 
worthy of note as containing the riddle of the Deily praised 
in it loving his own sister. 

There are four Buddhist stories, all of which present 
some resemblance to the R&md.yana, in three of which 
princes wed their own sisters, while the last, called the 
Daaaratha-J&taha, is a Buddhist version of the story of 
B&ma who is stated in it to have wedded his own sister 
8it&. 

(1) In his work on the B&m4yana, pp. 4 and 5, 
Professor Weber quotes a story from Buddhaghosha^s 
commentary on the Dhammapada. It is to this effect : 

Brahmadatta, kin^ of B^ranasi, exiled his sons Mahima^saka and 
Zanda to protect them from the machinations of their stepmother, 
to whom he had panted permission to choose anything she might 
wish. Bnt her son SfLriya refused the kingdom which she chose for 
him, and joined the two brothers in their exile. While wandering 
in the Him&layan forests a Bakkhasa under the god Yessavana 
dragged down into a pond ^anda and Si^riya who did hot know 
Buddha’s law ; but the eldest brother Mahimsasaka who knew the 
law procured their release by answering all the questions put by the 
Biakkhasa. On the death of the king, the three brothers returned 
home, and the eldest succeeded to the throne, while JTanda became 
Upardja, sub-king, and Siiriya the commander-in-chief. 

(2) In the same work, pp. 5 and 6, Professor Weber 
gives the substance of a story said to be found, in Buddha- 
ghosha’s commentary on the Suttanip&ta thus : 

**The Ikshvdkn king, Araba^^^rajan, to please a young wife, 
exiles all his elder children, four sons and five daughters. The 
young princes, when they have reached the forest, intermarry with 
their sisters, with the view of providing a mutual safeguard against 
the degeneracy of their race through mesalliance ; and they install 
their eldest sister Piyfi. in the place of mother. When, after a time, 
the latter is stricken with leprosy, they remove her to another part 
of the forest ; and there she is found by a king BUroa, who has also 
been driven by leprosy into the forest but has recovered ; and by 
him she is cured and wedded.” f 

(8) A legend about tbe origin of the jS&kyas, said to he 
quoted in the Hon’ble G. Tumour's Introduction to ^ 
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Mshfty&m^ and reprodaced in Mr. E. Pooooke’i work 
India in Greece at pp. 192—196, is to the following effect : 

King Okkiku bad five consorts named Hatth&, ZittA, Jantp, 
PAlini, and VisAkbA. By HsttbA be bad four sons named OkkAka* 
mukho, Karakando, Hattbinako, and Nipuro, and five daughters, 
PiyA» SnpiyA, AnandA, SanandA and ViyitasenA. On the death of 
HatthA the king married a lovely and youthful princess and had by 
her a son named Jantu, who on the fifth day of his nativity was 
presented to the king, who was so very delighted as to tell the 
youthful queen, the child’s mother, that he would grant any boon she 
might choose. She chose the crown for her own son. The king 
fretted and frowned, but was obliged to grant the wish in honour of 
bis word. He exiled the four sons of his first wife with a large 
army and eight officers of the State, telling his sons to come 
back on his demise and succeed to the throne. Their five 
sisters accompanied them voluntarily, followed by great crowds 
of sympathising people. On the first day this multitude marched 
one Yojana only, on the second day two, on the third three. 
The princes considered that it would be unworthy of them to 
infiiot pain on others, subdue some minor BAjA and take his 
territory, and that they should build a city in the midst of 
wilderness. Accordingly, they marched to the frontier of Himavanto 
and built a city named Kapilavastu because it was built on a site 
fixed by Kapila near his hermitage— a site on treading which even 
weak animals such as deer pursued by beasts of prey such as tiger 
or lion got power to set them at naught.* Kapila was no other 
than the Bodhisatto (Buddha) himself in a former birth in a 
BrAhman family. He had left that family and assumed the saoer* 
dotal character in the Isi sect. As advised by the officers of State, 
in order to avoid unequal matrimonial alliances with the common 
people, the princes treated the eldest sister as their mother and in 
due seniority wedded the other four sisters. On their father being 
informed of the founding of the city by his sons, he broke forth 
(addressing himself to his courtiers) into this exultation: 'My 
friends, most assuredly they are SAkya (self-potential).’ Buddha is 
called S&kya because he was born in the line of these four princes. 

(4) The Buddhist Da^aratha-jAtaka, given in detail in 
Professor Weberns work, pp. 113 — 123, is to the following 
effect : 

* * This kind of legend is widely prevalent in Southern India, and the 
same may be the case in Upper India also, in respect of the sites of many 
old cities built by kings. 
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Daiarafcha, king of Bftran&ai, had two soni, BAma-pMM&t and 
Lakkhana, and a daughter Sifc^devi Their mother having died, 
the king married a eecond wife, by whom he got a son named 
Bharata. At her instigation the elder princes were exiled for 
twelve years, and Sita-devi went with them to the HimUlayas of her 
own accord. Lakkhana and Sitdrdevi treated BAmapandit as their 
father and brought him fruits and herbs. The astrologers had told 
Dasaratha that he would die precisely in twelve years, but he 
died in the ninth year. Bharata refused to be installed and went 
to the forest to bring B>&ma-pandit back. On hearing of their 
father’s death, Lakkhana and 8it&-devi wept bitterly ; but not a 
drop of tears fell from the eyes of Bama-pandit : he was quite 
unmoved. On Bharata asking the reason, BAma-pandit delivered a 
long sermon about the uselessness of grieving for the departed. 
He^ refused to return until the remaining three years were over, and 
sent back Bharata with Lakkhana and SitiL, and with a pair of his 
shoes made of grass, which the ministers placed on the throne. 
“Whenever they committed an act of injustice the shoes struck 
each other. From that warning (sign) they reheard the case. 
But whenever they adjudicated justly, the shoes remained silent.”* 
At the end of the three years the Pandit returned to Bkva,nksl and 
was installed with Sitli.-devi as queen consort, reigned for 16,000 years 
and went to heaven. Buddha himself relates this J&taka tale to a hus- 
bandman who, having lost his father, was grieving too much ; and at 
the end Buddha says that in his former birth he was the same Bama. 

In all these Buddhist stories the reason for the exile is 
the intrigue of the stepmother as in the B&m&yana. It is 
not likely that this stereotyped reason repeated itself 
historically in respect of four different kings, viz., 
Brahmadatta, Amba^t^ardija, Okkdku and Dasaratha. One 
original story seems to have assumed different shapes. As 
Sitdi is a Vedic goddess connected with sacrifice and the 
three Vedas, who is it that is likely to have been the 
author of the original story, whether a Brdhman who con- 
sidered his Vedas and sacrifices as the very soul of his 
religion, and wanted to utilize the goddess in an epic con- 
cealing Veddntic truths in it, or a Buddhist who had 
nothing to do with them f The Da^aratha-j&taka virtually 
confesses the great antiquity of the story of B&ma by 

* Thi« ia an improvement upon the B&mftyana which does not ny 
anything about the ahoea striking each other. 



mymg that be was a by-gone incarnation of Bnddha. The 
Uab&bh&rata has an old tale, referred to even in the 
R4in&yana, about king <9ibi’B self>Bacrifice when tested by 
Indra and Agni. The Buddhist /Sibi-j&taka amplifies that 
story and says that iSibi was a previous incarnation of 
Buddha (vide Essay on iSibi in Vol. !.)• Btshi Kapila is a 
name which in the ancient literature of the Br&hmana. 
came to be hallowed and associated with great sageship 
and knowledge, and our story No. 3 says that Kapila too 
was a previous incarnation of Buddha. Similarly, the 
esoteric truths concealed in the Bamayana having, in 
course of time, been forgotten by the common people, and 
B&ma nnderstood only according to his outward pictnte, 
viz., as a great, good, heroic man, an incarnation of Vishnu 
..himself, the Buddhists appropriated him also as a previous 
incarnation of Buddha. The object is to ennoble Buddha 
by identifying him with the old hallowed names of the 
popular stories of the Br&hmans, and the BiAhmans have 
returned the compliment by saying in some of the later 
Fnr&nas that Buddha was the latest incarnation of Vishnu. 

The reason why in the Dasaratha-j&taka there is no 
abduction of Sita and no war of Lahkfi is, as was suggested 
by a European scholar (Professor Lassen, if I remember 
right), that, as the object is to identify B&ma with Bnddha 
in his previous birth, the popular story of Rfima is changed 
so as to suit the mild character of Bnddha, who, thongh a 
Eshatriya, never waged war, but gave up the world and 
became a pious sage. The B&ma of the J&taka is a vegeta- 
rian living on roots and herbs, and is such a rigid sage as 
not to grieve for the death of his own father. But the 
B&ma of the Bfimfiyana has the greatest affection for his 
fbther, weeps like a child on hearing his death, and per- 
forms Nr&ddha to him, according to the ancient Aryan 
custom, with the flesh of ena, a kind of black antelope ; 
and he is described as subsisting not only upon roots and 
herbs in his esole, but also upon the flesh of game killed 
in the jangle. The extremely mild ohoroeter of Baddhisin 
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is olearly shadowed forth in story No. 8^ in which it is said 
that a new city was built in the wilderness to prevent the 
infliction of pain involved in subduing other kings and 
appropriating their territory. ‘Such an ideal can never 
view war with favour. The LankA war in the South 
having thus had to be avoided^ the exiled B&ma is stated 
to have gone to the Him&layan jungles in the North, to 
which the exiled PAndavas of the other great epic, the 
Mah&bh&rata, go. 

Mr. J. D. Mayne, in his Hindu Law and Usage, 5th Ed., 
p. 92, refers to the custom in ancient times of the incestu- 
ous marriages of /SAkya princes with their sisters. Buddha 
hinMself is called /SAkya-sihma, and it is probable that 
Buddhism absorbed a large number of the jSAkyas who 
founded their own dynasty, and that in these Buddhist 
legends about princes marrying their own sisters the 
custom of the SlLkya princes is reflected. These legends 
must have arisen long after the rise of Buddhism. Our 
ancient Dharma-sfltras, some of which are adjudged by 
competent scholars to be much anterior to Buddhism, 
and the marriage and other customs recorded in which 
must have come down from more ancient time, are 
unanimous in placing the bride entirely beyond the bride- 
groom’s blood relations. The i2ig-veda itself, our most 
ancient record, clearly condemns sister-marriage when 
it says in X. 10, 12 'p&pam d»hur yah svas4ram nigahhh&t,’ 

they have called it sin that a brother should marry his 
sister ; ” and we have seen that what is said in the £ig- 
veda about the Sun Pflshan’s or Agni’s loving his own 
sister is a riddle. 

Mahim«&saka ol story No. 1 means 'the rnler of the 
earth ’, and Xanda and Sflriya are the P&li or Pr&krit 
words for Xandra and Sflrya, the Moon and the Sun. 
That story extols the merit of the knower of the dharma or 
law of Buddha. The pond mentioned evidently signifles 
the fancied abyss into which the Sun and Moon sink and 
disappear when setting ; but when they rise from it in the 
east, it is said by the devout Buddhist that they do so only 
eo 
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by the narit of Ae kaower of the kw who eloiM dtHwree 
to be ' the ruler of the earth/ This may be oompared with 
the Taitt.<AnH»7aka 11. 2 , whioh 1078 that it <me duly 

performa the Sandfayh worship and throws np the watw 
taken in his palms by repeating the Ghyatri rerse, the 
water thus thrown np becomes the Yajra weapon and 
onts off the B&kshasas that molest the Snn. Likewise the 
Bhkshasa-prasna or questioning by the BAkshssa may be 
oompared with the Taksha-prasna incidence at the oon> 
eluding part of the Aranyapanran of the MahAbh&rata.* 


The idea of the Bnddhist story, No. 2 , that R&ma was a 
leper is very peculiar. According to Dr. Macdonell's 
diotionaiy, the word Bhma means " dark-coloured, black ; 
pleasing, delightful, charming, lovely.” It seems to be 
derived from ram, to rejoice at, delight in, enjoy, love, &o. 
B&mh, in the feminine, means a charming young woman. 
The delightful nature of the Soma drink being much 
praised in the Big-veda, it is curious that the Vedic Rftma 
Mftrgaveya is the inventor of the Eshatriya’a Soma drink, 
while B&ma J&madagnya is, as we have seen in another 
essay, a strange metamorphosis of B&ma Mftrgaveya. 
Bftma Halabhrit, the elder brother of Krishna, is known as 
delighting in h&lft, liquor. Our Yedic Sitft figures as loving 
King Soma so that she is a Kftmin!. There is therefore 


* There the god Tama alias Dharma hoyere about a pond ae a Taksha, 
the younger brothexe of Pharmar&ja drink the water without heeding 
the Takaha who says to them not to drink without answering his questions. 
The result is that they die. But Dharmarftja answers the questions, the 
last question : ‘ Who really is man P’ receiving this answer : * He really 
Is man the fame of whose good works fills earth and heaven — ^who 
locto upon happiness and misery alike [working for work’s sake undeterred 
by reverses, and without any selfish desire for its fruit].* Pleased with 
the answers, the Taksha tells DharmarAja to choose the resuscitation of any 
one of his brothers. Leaving his own uterine and heroic brothers, Bhlma 
and Arjuna, upon whom the victory of the future war of Knrukshetra so 
uneh depe:^, DharmarAja chooses the coming back to life of his step- 
brother Kakula out of compassion for that poor orphan whose mother 
HAdri, when dying, had left him and his twin brother Sahadeva to 
his oare. Pleaaed with this disintereeted oompassion, Tama restores all 

thetadtestolifev 






(•TOtM appropriateness in bar husband being oal^, 8ftma^ 
Me lover, in the B&m&yana, while in the YedAntib sense 
Bftma is one who is Atmar&ma or Atm&r&ma, finding. aU 
his delight or lore in himself. Now, according to Apte's 
dictionary, r&ma among other things means not only blaol^ 
bnt white, and also kushtham, leprosy, which is of two 
kinds, black and white. It is, I think, by catching hold 
of this leprosy sense of the word that the Buddhist story in 
question has made B&ma a leper. Evidently that story 
leaves it to be understood that this leper Bftma came to 
know the Bnddhist Law, cured himself by its merit, and 
became B4ma in the sense of one who is charming, 
beautiful, and also the lover, wedding PriyA, the ‘ dear ’ 
lady. Thus the lesson taught by this story is that by 
knowing the Law even a leper cares himself and others of 
leprosy~moral leprosy. 
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The Mah&bbArata and the Pnr&nas are nnanimoas in 
saying that the god Embna was an incarnation of the god 
Yishnn, bom as the son of VasndeTa and Devaki, and 
therefore having the aliases of V&sndeva, a patronymic 
meaning 'son of Yasndeva *, and Devakiputra, ‘ son of the 
lady Devakt.' His story is made up of marvellons legends. 
From them scholars have tried to eliminate his godhood and 
all that is extravagant and physically impossible, and reduce 
him to a human being who, born as the son of one Yasn* 
deva, made his name as a great Kshatriya hero, but who 
subsequently was deified for the purpose of hero>worship. 
But in the case of Krishna, instead of man being deified, 
the contrary seems to me to be the case, viz., that god 
Yishnu is anthropomorphized and made man — ^god-man-— 
as Krishna Yfisudeva. Simply because in our ancient 
Sanskrit literatnre a being has a patronymic or a matro- 
nymic, and is stated to have been born, it does not follow that 
be must have been a hnman being. Yaruna and other 
gods have the matronymic of ' Aditya ’, eon of Aditi. The 
god India is said to be the sou of the sage Kasyapa and 
Aditi. The god Budra is described in the Brfihmanas as 
born as the son of Prajfipati. Even the god Yisvakarman, 
the Creator of the nniverse, has been given the strange 
patronymic of 'Bhanvana' (p. 802 anie). The Pur&nas 
and the epics say that Yishnn was bora on this earth as 
the dwarf Y&mana, son of Kasyapa and Aditi; bnt nobody 
who will read the legends about him and the JBig-veda 
together will have any doubt whatever about the Pnrfinio 
Yftmana being identical with the Yedic god Yishnn 
Trivikrama. Likefrise Krishna Yfisndeva or Devaklputra 
is, as I shall presently try to show, identical with Yishnn, 
the Gk)d of Sacrifice, the Primeval Yajfia-Pnrnsha, 
Saorifioe>Maa, God Himself as Saocifioe, who, saorifioed 
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in the beginning according to the Parnsha-edkta, has 
become the whole aniverse, immanent in all things and 
creatures. 

P&nini, the great grammarian, whose age is placed by 
Professor Max Miiller in the fifth centary B.C., and by 
others in the third or fonrth century B.G., mentions 
V&sndeva, who, as explained by Patafijali, whose age is 
placed by many scholars in about the middle of the second 
century B.C., is not an ordinary man, but God under 
that name. The Buddhist work called Lalita-Vistara, 
which is stated to hare been translated into Chinese in 
about 76 A.D., and which is considered to hare been 
handed down by tradition and committed to writing not 
later than the first century B.C.,* * * § mentions Krishna along 
with Yaisravana, Kuvera, Indra, JETandra, Siirya, Kfima, 
and Bndra, and as these others are undoubtedly gods, 
there can hardly be any doubt that he too is intended in 
the said work as a god.f Savants, like Drs. G. Biihler 
and B. G. Bhfindllrkar, are of opinion that the worship of 
Krishna Yfiandeva alias N^rfiyana as a god has been 
prevailing in India from long before the rise of Bnddhism.| 
We should therefore not be surprised if we meet with his 
name in the Yedic literature. 

The Y4jnika or Nfir&yana section of the Taitt.-npanishad, 
AnnvMca 1., has, in the Drfivida-pikiha of it, five G&yatri 
verses (22 — 26), the first of which is about Bndra, and the 
last about Yishnu under the three names of N&r&yana, 
Y&sudeva, and Yishnu.§ The middle ones are about 
Danti, Garuda, and Durg&. In addition to these the 
Andhra-pfii^ has G&yatris about Nandi, fliranyagarbha. 


• Uaz HiUler’s Chips, Vol. I. (of 1867). pp. 206 and 208. 

f Max Mailer in the Academy, Ang. 28, 1880, reprinted in ihd. Ant,, 
IS., p. 288. 

X Ind. Ant. tot June 1889, YoL XVIII., pp. 184—192. 

§ The veree is thie : 

Mirtyafitya vidmahe^ 
yiandertya dhtmahi, 

Tanno Viahnnh pnbodoyit. 
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NftraaihiDa, Bh&skara, and Agpii YaicvAnara. Aa the 
Yishna-N&r&Tana-Y&Bodttva yerse ooours in both the 
P&thaa, it is probable that it existed in the TTpsnishad from 
the beginning. Farther on, both the "PkihoB of the Upani- 
shad in question have an Anavhka entirely devoted to 
N&r4yana aa the Highest Brahman and Atman pervading 
the whole nniverse, and, at the same time, located in the 
heart of man. The Annv&ka commences by saying that 
He is Sahasrasirsha, Yisvlkkaba, Parasha, names which 
remind as of the first verse of the Purasha-sfikta (Bv. X. 90), 

' Sahasrastrsh^ Parashah sahasr&ksha^,' &o. Its ' Yisvam 
evedam Paroshah' may be compared with 'Parasha 
evedam sarvam ’ of verse 2 of the Parnsha-sfikta. Thus 
it is clear that its N4r&yana is the Deity of the Parusha* 
sfikta. It is in perfect accord with the other Upanishads 
in placing the Deity in the heart, bnt it is remarkable 
in that it indicates that it is G-od in the emblem of 
Agni that is placed in the heart. It says that Ag^ni 
(the god of fire) is established as a blazing flame in 
the middle of the heart from '^here his warmth pervades 
the whole body, and that in that flame is established 
Nar&yana, the Highest Self, Who Himself is Brahmfi, 
Sin, Indra, Akshara, (decayless), Parama (the Highest), 
and Svarfij or Self-Sovereign. Intellect, conscioasness, 
may depart earlier, but life remains as long as the heart, 
the centre of heat, acts. Therefore the Highest Self, 
the Life of all lives, is said to be placed in the heart’s 
warmth, which again is pictured as a blazing, that is living 
fire. N&r&yana, as we shall see, is the Supreme Ood as tlia . 
Deity of Sacrifice, and therefore, when the heart is made 
His place, it is appropriately pictured as having the blazing 
Agni. 

Going higher np, we have the S^atapatha-Brfihmana,XIII., 

6, 1, 1,* which says to the effect that, by being the Seer 
and performer of the Pamsha-medha saorifioe, Pnrnsha 
NAr&yana became all this (the whole universe) and snr> 
passed all beings — (^ atyatishthat sarvftni bhfit&ni idam . 

• Unfa's Vd. m ». 
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aarvam abhavat^). There can be no doubt that this Parasha- 
medha sacrifice is identical with the sacrifice spoken hf in 
the Parasha-sfikta^ in which the Deity Parasha Himself^ 
sarnamed Yajfia (the personification of Sacrifice)^ is ofiered 
up as the Victim and, thus sacrificed, becomes the whole 
aniverse, and that Parasha N&r&yana who ^ atyatishtAaV 
i.6., surpassed all beiogs is identical with the Parasha who 
is described in the Pnrasha-sfikta as ' atyatishf^at da«&n- 
gnlam/ I have had to speak of this identity often, point- 
ing oat that the epithet ' N4r&ya9ia * is used in the said 
Bi4hmana as a patronymic denoting Parasha as ^ Son of 
Nara, Mao,' and that Nftr&yana who is pat down as the 
JBi^i or Seer of the Purusha-sfikta is the Deity Parasha 
Himself.*^ 

The question why the epithet N&r&yana, ' Son of Man,^ 
was coined for the Deity Purusha depends upon the inter- 
pretation of the words ^ Tasmild YirILd aj&yata Yir&jo ad hi 
Parasha^ ^ of verse 5 of the Parusha-sfikta, the literal mean- 
ing of which is ' From Him {i.e., from the Purusha described 
in verses 1 — 4) was borp Yir&j, and from Vir&j Purusha.^ 
Although the scholiasts, following certain Par&7iic texts, 
take Yir&j and Purusha to be the different manifestations 
of the Purusha of verses 1 — 4, they take Purusha, Vir&j, 
and the Yir&j-bom Purusha to be all males forming a 
genealogy of three generations, so that the Yir&j-born 
Parasha would be the grandson of Purusha. Yir&j is used 
both in the masculine and in the feminine.t Yir&j in 
the feminine is also one of the Yedic metres mentioned 
by name even in the JSig-yeda. | Now the iSatapatha 
Br&hmana is a greater authority than either the scho- 
liasts or the Pur&nas, and it (XIII. 6, 1, 2) clearly takes 
the Vir&j of verse 5 of the Purusha-siikta, which it quotes, 
to mean the metre Vir&j, a feminine word. It says : 
"The Vir&j has forty syllables. Hence he (Purusha) 

• Vide Vol. I., pp. 427—487 ; and pp. 247—24® ante. 

t For iuBtanoe, mas. in Bv. X. 166, 1 ; fern, in Bv. X. 169, 8 (atho mo 
dnhitt virtt.) 

{For initanoe, X. 180, 5t 
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obtains the Virftj, aooording to the text, * From him sprang 
Virftj, and from Virftj Parasha/ This is that Vir&j. From 
this Virftj, therefore, it is that he begets Parasha the 
Sacrifice/^* As thas Parasha begets the Yajna Parasha, 
Sacrifioe Man, the latter came to be regarded as Parasha's 
Son bom in the lady Vir&j and named NUr&yana, Son of 
Nara, Man, asing Nara as a synonym of Parasha. Thas, 
the name N&r&yana was evolved from the Parasha Hymn, 
is as old as, or it may be, older than, the Satap.-Brahmana, 
and means the Deity Yajna-Parasha. * 

If thas Parasha has Vir&j born as his daughter, and 
then gets his son, the Sacrifice Parasha, from her, we have 
in this the Vedic riddle, often dwelt npon before,t of the 
Creator loving his own daughter and generating the 
a ni verse— -the riddle of Himself appearing as Father, 
Mother, and Son. The first four verses of the Parasha 
Hymn describes Purusha's pervasion everywhere : He 
Himself is all this aniverse. This being His manifest* 
ation, we have to put to ourselves, before going to 
verse 5, the question, How did He bring this about ? 
Verse 5 explains that He (the Father Parasha) begat 
Virftj and, through her, (the Son) Parasha, who, as 
soon as born, extendt d Himself everywhere— sa j&to 
atyariXpyata,' &c.). This simply means that His manifest- 
ation of Himself as the all*pervading Son Purusha was 
brought about by means of Vir&j. The Taitt.-Samhiti 
III. 3,5, 2 also says that the Creator Prajapati created every- 
thing by means of the female Vir&j. We must follow the 
Vedas themselves about what ViiAj means in connection with 
creation, and they say that Viraj is the goddess V&fc.J 
Vir&j means well-shining, the queen. A metre is a well-put, 
measured speech, and of all the metres, that one which is 
VirAj was selected to lend its queenly name to VAfc, the 
Goddess of Speech. The simple idea, therefore, is that by 

• Muir's TeaUf Vol. V., p. 809. 

t Vide pp. 268- 277; and pp. 462-464 onto. 

t Vid$ Athravsrveda IX. 2, 6 ; V4j.-gam. 17, 8 ; and fiatap.-Br. IX., I, 2, 
19, referred to In Muir’s Tsetf, Vol. V,, p. 870. 
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means of His own in-born Power of Speech He has mani- 
fested Himself as (the Life of) the whole nniverdb^ as the 
Son Purusha ; and if we pay due attention to the nature of 
the Son^s mother as the Power of Speech^ we will find in 
Him the Logos or Word^ the Son or Be relation of Mind. 
This we may fairly take the Purusha Hymn to imply. 
But its main object is to bring out the idea of God as 
Sacrifice. The concept that He is all this^ the Life of life 
in one and alL is tantamount to the concept that He is 
diffused and distributed everywhere^ and therefore it is 
said that the Son Purusha was sacrificed as the victim and, 
thus sacrificed, became the whole universe. Thus the One 
Word or Name sacrificed becomes all the names and forms. 

The Purusha Hymn sums up this sacrifice by saying: 

' Yajnena Yajnam ayajanta Devafe \ in its last vorse, which 
is verbatim the same as Rv. I. 164, 50, which the Aitareya- 
Br&hmana (1. 15 and 16) explains to mean the offering of 
the churned out Agni, who thus generated is well known 
in the jF2ig-veda as the Son, into the Ahavaniya fire of the 
sacrifice, for it is said that the churned out Agni is the 
paeu or victim of the Devas. By quoting this ritual the 
Purusha Hymn may well be taken to mean that the 
churned out Agni signifies the Son or Manifestation of the 
Unseen God, and that, sacrificed as the victim, the Son is 
distributed everywhere, as the source of Life throughout 
the universe, just as all the lights seen everywhere in the 
shining objects of the sky may be taken to be the diffusion 
of one light, of one Agni. 

I would view the Purusha Hymn to be another picture 
of V&£;aspati Visvakarman’s all-offering sacrifice (Bv. X. 
81) in which He offers up Himself for the purpose of 
growing (vridhanaA) ; and it appears to me that it is 
in imitation of Visvakarman that Purusha NarAyana is 
described in the Satap.-Br&hmaua as having seen and 
performed the sacrifice by which He becomes all this 
and BurpasBes all. 

About Yajna or Sacrifice the JBig-veda has another 
61 ’ 
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Ejmn, X, 180. Yajfia is stretobed everywhere with hUt 
threads iby the Fathers; nay, Pnm&n himself has spun him 
even to the vsnit of heaven. As Pam&n is another word 
for Parasha, Maa, I would take him to be identical with 
the Deity Parasha. Yajna who is stretched everywhere 
seems to be the sacrificed aspect of God, who Himself as 
Pam&o performing the sacrifice has stretched or woven 
Him; in other words. He has made Himself immanent 
everywhere in the nniverse. This stretching seems to mean 
the same thing as Vishnu’s measuring the whole universe 
by his three strides. 

As N4iAya»a means, as we have seen, the Son of 
Sacrifice Parasha, with the churned out sacrificial Agni as 
his emblem, likewise his other patronymic V&sudeva 
would mean the same Son of Sacrifice, if we follow the 
iSukla-Yajur-veda, I. 2* in taking Vasu as one of the 
epithets of Sacrifice. Moreover, there are the triads 
of gods as Vasus, Radras, and Adityas, belonging 
respectively to the regions of Earth, Air, and Sky, and so 
the sacrificial Agni located and worshipped on the Earth, 
may have been called Vfisudeva, the Son of the Vasus. 
Agni’s alter ego is the Sun, who too may well have been 
called Vfisudeva when, as the Sun beginning the Uttarfi* 
yana of the olden titne, he rose in conjunction with the 
DhanishtA& asterisrn which has the Vasus as its regents. 

Now about the name of Knshna. Krishna, meaning the 
black, is a name particularly of the black antelope. In the 
Yajnr-veda and Brahmanas we often hear of Yajfia, the 
Deity of Sacrifice, and also of Agni, as running away from 
the Devas, becoming Krishna, the black antelope (krishno 
bhfitvfi). In the Vedic literature Vishnu is well known as 
Sacrifice (Yajfio vai Vishnu^). According to Yfiska’s 
Veda-Nigbaniu, not only Vishnu, but also the name Prajfi> 
pati is applied to Sacrifice along with many other names 
including Megha, the rain-cloud. In the Vedic story about 

*It Myt; ‘ VatoA pavitram aai.’ The commentator takes Vaan to mean 
Tajfia, Saorifioe, quoting the jBmti s ‘Tajfio vai Vaank, Tajfiaqra pavitram 
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PrajApati becoming the stag shot bj Budra^ Prsjftpati is 
clearly identified with Sacrifice. We will see in^'the end 
that onr Enshna Y&sndeva also is shot by a hunter who 
takes him to be a mrigsk, antelope. Parjanya, the rain- 
cloudy is likened to the Enshna antelope (ParjanyaA knshna 
iva khalu vai bhfilvil varshati — Taitt.-sam. II., 4, 9, 4). 
The Boar is another Vedic name for the rain-cloud ; and 
we have seen in the Essay on Var^ha that the Boar shot 
by Indra is Sacrifice-Vishnu in the metaphor of the rain- 
cloud, because Sacrifice gives Indra the Soma beverage as 
copiously as the shower of rain. 

In the Btg-veda VIII., 96, 13 — 15, there is a description 
of a mythical Enshna, also called Drapsa, the drop or the 
dripping one. He is at the river Am^umati with ten 
thousand (troops) . Indra finds him out, and leads his own 
heroes (the Maruts) to the battle. Drapsa then assumes a 
shining form. Indra, with Bnhaspati to aid him, conquers 
the godless tribes that came against him. Such is thepurport 
of the description. Following a legend which has grown 
from it, S&yana takes this Knshna to be an Asura or demon 
whom, along with his godless troops, Indra conquered on 
the banks of Am^umati, taking it to mean the Yamuna river. 
Mr. GriflSth construes the verses to mean that Indra 
conquers the godless tribes, the demons of darkness, and 
protects Knshna, the darkened Moon, from them, near 
Amsumati, a mystical river of the air. In support of this 
it may be said that the Moon Soma is the heavenly prototype 
of the sacred Soma drop. In the dark fortnight he is 
troubled by the demons of darkness, but at last at the solar 
and lunar conjunction of the new-moon day the Suti Indra 
takes him under his shelter. But if we take Knshna to be 
the chief of the enemies killed, the fancy is that the Moon 
of the dark fortnight is the mythical enemy taking his 
nightly hosts with him to fight with the Sun, but is killed 
by the latter on the new-moon day. The riddle of Indra^s 
killing the Moon simply means his winning the Soma 
beyerage. As the Aitareya-Br&hmana distinctly identifiaa 



KBnBJTA. 


Sacrifice Prajftpati’s Stag form with Orion, we may well 
take Krishna to be not simply the Moon, bat the Moon’s 
constellation, the Orion-Deer, representing the Soma- 
sacrifice dripping with the Soma for Indra. In winter 
this Krishna falls to the sky of night, but when the 
Son comes in conjunction with him at the beginning of 
snmmer, he kills the demon of the wintry darkness, and wins 
Krishna as the Soma-sacrifice, either as the friend resoned 
from the demons of winter, or, riddlingly, as the so-called 
Deer-demon killed in the fray. Am«a means the Soma- 
plant or jaice, also ray. The so-called river Amsumati 
may be the place in the sacrificial ground where the Soma- 
plant is pressed on the Soma day. In the sky it may be 
the Milky Way near Orion. 

Krishna, not as a demon, but as the invoker and praiser 
of the gods, is mentioned in another part of the JSig-veda, 
viz., YIII. 85. The Annkramani attributes the anthor- 
ship of that Hymn to Krishna of the line of Angiras. 
Indeed, KrishTia is mentioned in the body of the Hymn 
itself. It is a Hymn invoking the Asvins to come to the 
Soma-drink. In verse 1 the poet says ; ' 0 ye Asvins, come 
to my invocation ’. But in verses 3 and 4 the invoker is 
mentioned in the third person thus ; ' 0 ye Asvins, this 

Krishna invokes yon ’. ' 0 ye heroes, hear the invocation 
of the singer Krishna’. If we take Krishna, the black 
antelope, to have been one of the metaphorical names of 
Yajfia or Agni, either the poet himself had that name, 
according to the custom of men being named after this or 
that god, or the poet means that not merely he, but the 
personified Yajfia Purusba Krishna himself of the sacrifice 
that is going on invokes the Asvins to the Soma-drink. 

Thus, like the names Nfirfiyana and V&sudeva, the name 
Krishna also for Vishnu proves him to be the Deity of 
Sacrifice. The two former names being patronymics, it 
is easy to conceive how a legend arose that Vishnu was 
bom as the Son of Man on the earth, as the son of the 
Man Vasudeva, while Krishna served as the proper name 
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for him^ for one oaghti to Have His own nanie/^%id not 
merely a patronymic or matronymio. When once KnsHna 
was conceived as the Son of Man^ it became necessary to 
say who was his Mother, and it was said that she was 
Devaki, meaning ' Goddess/ 

Like his patronymic N&r&yana or YUsudeva, Krishna's 
matronyraic also as Devakipatra enables as to identify him 
with the Son Purusha born from our Lady Vir&j of the 
Purasha-shkta. We have seen that Viraj is the name of a 
Yedic KAandas, metre, and that she represents the goddess 
Ykh. Now, the Taitt.-Samhita III. 4, 9 says the metres 
are Devik&s, goddesses (' k/iandl^msi vai deviks^A.'), and 
pictures the full-moon day Anumati as the metre Gayatri, 
the bright fortnight Bak^ as the metre Trish^uk, the new- 
moon day Siniv&Ii as the metre Jagati, the dark fortnight 
Kuhh% as the metre Anush^up, while the Moon Kandramas, 
called Dh&trt (as the Lord of all these goddesses of the 
lunar month), is pictured as the word Yasha^-kS-ra. We 
are not so much concerned with this picture here as with 
the fact that the metres are called Devik&s. As Yiraj is 
one of the metres, the queenly one, and therefore entitled 
to be called Devika par excellence, it appears to me that 
it is Yir&j Devika herself that has been made Knsh?ia's 
mother Devaki. This can only have taken place in an age 
when the character of the Yiraj of the Purusha-sukta as the 
mother of the Son Purusha was well remembered, and not 
in the later age when Yiraj was mistaken for a male being. 

Accordingly, we meet with Krishna as Devakiputra even 
so early as in the K/i&ndogya-apanishad, and as we have seen 
that he is the Deity of Sacrifice, the Son of Sacrifice-Man, 
it is noteworthy that the said Dpanishad mentions him in 
connection with the knowledge of ' Man as Sacrifice ' (IIL 
Kbandas 16 and 17). After describing this knowledge, it 
concludes by saying that Ghora Angirasa taught it to 
Krishna Devakipatra, who thereby became apip&sah, free 
from thirst. The view* of ^Man as Sacrifice', as described 

* Man is said to be Sacrifice in this manner : Diriding his lifetime into 
three periods, the first is treated as the moming-Ubation to the Yasos, the 
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in that tJpanisliad, is from the spiritnal point of view on the 
analogies of the ritualistic sacrifice. In order to give to 
this Upanishadic view of sacrifice the character of time- 
liallowed orthodozjj it is said that Krishna Devakipntra 
himself — simply another name coined for Parasha 
NArftyana— was the learner and performer of it. This 
Baying is similar to what, as we have already seen, is stated 
in the iSatap.-Brahmana about Purusha N&r&yana as the 
seer and performer of the Purusha sacrifice. One may say 
that this is an anthropomorphic view of N&r&yana, bat still 
his godhood is revealed by the saying that he became all 
this universe and surpassed all. Similarly, although 
Krishna is stated to have been a student of Ghora Angirasa, 
his divinity is revealed by the epithet of apipiLsa, free from 
thirst. ApipiLsa is one of the eight attributes of the Deity 
of the Heart as described in the last Prap&^haka of the 


second as the middaj-libation to the Budras, and the last as the third 
libation to the Adityas. The Pr&nas themselves are to he looked upon as 
the VasuB, Budras, and Adityas. Whatever food and pleasares man 
abstains from, that is his Dikshft ; whatever food and pleasures he enjoys, 
that is his Upasads. Penance, liberality, righteoasnesB, kindness, truthfal- 
ness, these are his Dakshin&s, largess; and ** when they say, 'There will 
be a birth’, and 'there has been a birth* (words used at the Soms-saorifioe, 
and really meaning, 'He will pour out the Soma-juice’, and 'bo has poured 
out the Soma*juice’), that is his new birth. His death is the Avabhritha 
oeremony (when the sacrificial vessels are carried away to be cleansed).” 

This is a spiritual view of sacrifice, indicating that life devoted to the 
worship of one’s own Pr&nas, senses or vital airs, by abstaining from all 
that is prohibited, and enjoying whatever may be lawfully enjoyed — snob 
is probably what is meant by abstinence and enjoyment— and by the 
distribotioo of one’s self as the largess of righteousness, kindness, Ac., is 
spiritually as good as a sacrifice performed with all its ritualistio cere- 
monies and symbolisms. I do not think that the birth spoken of means the 
procreation of children. As the pressing and pouring of the Soma- juice is 
believed to make the saorificer born anew spiritually for an immortal life 
in the company of the gods, the meaning intended seems to be that, by 
leading a righteons life, spiritual birth, called the new birth, is obtained. 
The senses should be worshipped as the gods themselves by a right mode 
of satisfying them, and not dishonored and insulted by offering vicious thinga 
to them. When the senses are rightly worshipped and nourished, the 
re-birth, that is, the manifestation of tho Self, takes place in all its purity. 
In this numaer iriboBld man be » lif e»lpog saorifiee. 
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same SA^nd.-apanishad (VIII. 7, 1). To leifam was 
not considered as detracting from godhood when the 
Deity was conceived as the Son. The same Upani- 
shad has a long chapter about the god Indra serving 
his student-ship under Praj&pati and learning the Self* 
Budra is the Vedic Son God^ and it is said in the Por^nas 
that he was a student under Brihaspati^s father Ahgiras.^ 
In the i2{g-veda the Ahgirases^ the first kindlers of the 
sacrificial fire (I. 83^ 4)^ the sons of the sky (111. 53^ 7), 
the heroes who fight in aid of Indra and find oat the stolen 
cows of the gods^ are very mythical personages^ hardly to 
be distinguished from the Maruts. In Bv. X. 108^ 10 
Saram& characterizes them as ghora^ fearful. This adjective 
of the Angirases is used as the proper name of our Ghora 
of the Angirases. When the Deity Krishna had to be 
pictured as the learner of the knowledge of sacrifice, a 
teacher was found appropriately in the line of the wonder- 
ful original kindlers of the sacrificial fire. 

Before proceeding further we may take notice of a few 
more names of Vishnu, which also, though for the first time 
met with in the epics and Fur&nas, point him out to be the 
Yajna-Purusha and also the Son aspect of Him as the Deity 
in Agni and in Agni^s alter ego the Sun. 

Padman&bha. This name of Vishnu means that he 
has the lotus flower in his navel. The Pur&nic idea is that 
from that navel-lotus of Vishnu the god Brahmin sprang. 
This idea seems to be derived from ^ Ajasya n&bh&v adhy 
Ekam arpitam ^ of the Hirajiyagarbha Hymn, Rv. X. 82, 6. 
As Yajfia is considered to be the nabhi or navel of the uni- 
verse (Bv. 1. 161, 35), I take Aja, the Unborn, to mean 
God as Yajna-Purusha, in whose navel, which is the fire- 
pit of the altar, Agni, the Son aspect of Sacrifice, is placed. 
I consider that the One placed in the navel of the Unborn 
is Agni, and that it is Agni himself that is called 
Hiranyagarbha, the Gt)lden Child, the same who came to 


* Harivaiiiaa 25, verie 8di Vishfiu-purAfia IV. 6, 18; Bhtg.-parlna IX. 
14, 6. 
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be described in the Par&nas as the god Brahm& born from 
and placed on the lotus of Vishnu^s navel. This idea of 
lotus in Yishnu^s navel seems to have been derived from 
the ritnal according to which a bed of lotus flowers is made 
in the pit of the altar before Agni is established in it (Taitt.- 
Ar. 1. 22, 9 and* 25, 1). Padman&bha, therefore^ denotes 
Vishnu as Yajna- Parasha. The same Hymn describes Hiran- 
yagarbha as also the Garbha^ Embryo or Child^ borne by the 
Waters. This pictare seems to be of Agni both as the Are 
of lightning borne by the water-charged rain-cload which 
is one of the emblems of Sacrifice^ and as the San in the 
blue sky which is likened to the sea^ and which is called 
Yisbnu-pada. 

DIkmodara. This name of Vishnu means that he has 
a cord or cords round his belly. This name is likely to 
have arisen from some ritual performed with thread in 
connection with Sacrifice^ which is called Saptatantu, 
having seven threads. Agni is called Sapt&rkis, having 
seven kinds of lights while the Sun is said to have seven 
kinds of rays. Surrounded by the rays as rasmis^ ropes^ 
the solar emblem of sacriflce may well have been called 
Damodara. Yajna is known for his threads by which be is 
stretched everywhere. The V4Z:aspatya explains Yajna^s 
name Saptatantu to mean one who is stretched by means 
of the seven Vy^hntis consisting of the words Bhuh, 
Bhnvah, SrB,h, Maha/i, Jana/i, Tapa/z.^ and Satyam. These 
are names of the seven worlds or stations one above 
another. The threads of Sacrifice pass through all these. 
Under the word D&modara in the Vishnu-sahasran&ma^ 
£fankard.k&rya quotes a text of. Vy&sa to the effect that 
dftmans signify the lokas, worlds^ and that as Vishnu 
contains them all in his belly (he being infinite)^ he is 
D&modara. This interpretation of d&raan as loka or 
dh&man seems to be an attempt to get at the worlds of the 
seven Vy&hntis by a forced etymology. 

Adhokshaja. This means ^born under an axl6^ 
fi^ankar&k&rya takes the word to mean the Virftj Man, born 
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between Sky and Eartb^ taking aksha to mean the fonner 
and adhaA^ below^ the latter. According to the V&kaepatyaj 
adhoksha is a word used in respect of passing by a way 
under the axle of HavirdhiLna, the car for conveying the 
Soma-plants to be pressed. Therefore, Adhokshaja, as a 
name of Vishnu, must have arisen in connection with some 
ceremony with the Soma-car. 

Pnrushottama. As Yajna is Purnsha, he seems to 
have been called the Best Purusha to distinguish him from 
others. Moreover, the Upanishadic Self is described as 
UttamaTi Purusha/t (JGTAsLnd.-up. VIII. 12, 3). 

Srivatsa-l&n A;/iana. This name seems to me to 
have arisen by viewing the Brilliant Son, Agni, as borne 
on the altar of the Yajna-Pnrusha {vide p. 135 ante). 

Keaava. This name must have arisen from the solar 
aspect of Vishnu, the Parusha in the Sun being described 
as having golden hairs {Khkud.^np. I. 6, 6) . 

Hrishikeea. This means ' one who has erect hairs \ 
This name may have arisen from Vish^iu^s aspect as Agni, 
whose flame, called sikha, tuft of hair, is upward. 

Pundarikdiksha. This means ^ one who has lotus- 
like eves.^ This also must have arisen from the solar 
aspect of Yishnn, the Parasha in the San being so described 
(JST/i&nd.-ap. I. 6, 7). 

H ar i . This also, meaning ' Lion,* mast have been one 
of Vishnu’s solar names. 

G- o y i n d a . This means the finder or obtainer of the 
cow or cows. In the Big-veda Indra is called Govid, the 
finder or winner of cows. As in that Veda Vishna is closely 
associated with Indra’s feats, and opens the cowfold (By. 
I. 156, 4), and as in Vishnu’s Paramam Padam, Highest 
Place, long-horned and nimble oxen are stated to reside 
(By. I. 154, 6), this must have been the reason of Vishnn’s 
Pnr&nio name Govinda. It is evident that the same 
Highest Place of Vishnu came to be called Guloka, the 
world of cows, a world which the Par&nas place even above 



Ike liMTMUi of ladle aad BrakiaA,* and whidi Ifte 
VaialiftaTnm of tke Vallabha sect takes to be the Heayeo of 
Yishna in whidi the liberated soals enjoy eternal bliia. 
Celestial oows most have celestial cowherds. Accordingly 
among the Gandharvas, Apsarases and other celestial 
beings brongbt down by the will of Bharadvhja to serve 
Bharata and his army are 'gopaprararfth sdryavarhasah/ 
oowhe^s as bright as the son (B&m. II. 91, verse 46). 
As ' go ’ means also the Earth, the Mab4bh&rata says that 
Yishnn is called Govinda becanse he fonnd and bronght 
the snbmerged Earth in his form as the Boar.t The Soma* 
jnioe held in the vessel (and offered to the gods) is des- 
cribed in Bv. IX. 96, 19 as Govindn, the cow-winning, 

^ iSaknna, bird, wearing weapons, going in the sea (the sky- 
sea), in the waves of the waters, and proclaiming his fonrth 
dhftman, region. The weapons mentioned seem to be the 
weapons of Sacrifice consisting of all the sacrificial imple- 
ments.t The idea seems to be this. Identifying the 
Somarjuice offered in the sacrifice with the Moon Soma 
in the fonrth or highest region of the sky (as the Moon is 
tancied to be placed in the lap of the stars), it is fancied to 
have gone np thither as the bird wearing all the weapons 
of Sacrifice, and winning heavenly cows there for the 
sacrificer. The cows signify rays, and therefore Govid or 
Gtovindn seems to mean the same as Svarvid, winner of 
Light, which seems to be a metaphor for the bright 
happiness of Heaven. Vishnu as the Sacrifice performed 
by the sacrificer is Govinda, winner of Heaven, for him. 

Gsrnda-dhvaja. This name means that Vishnu has 
tiie bird Garnda alias Snpama and Garntmdn as his banner. 
The Pnrftnio idea is that this bird is the embodiment of the 
Vedas, and that he is the vehicle of Vishnu. This bird 
seems to be identical with the Bird of Sacrifice described 
in the Tsitt.-Sam. IV. 1, 10, 5, as having the different 

* HarinwMS IL 19, ram 80 j site the Puttaas quoted in the VAftaepntya, 

t Bhatiptma 848, 41, quoted by BsAkarftUrya under Twee 88 of V.8. 

tliea binds of use r tteinitoplenientssre eansietated se boiiicTq|ll/s . 
meyoM ia the T s tt b- iw . Z, 8, 8 sad 8. 



aeotioBS of the Yedaa connected with sacrifice as his lisihl^ 
and as being the welbwinged l»rd that flies np'to SeKsen. 
Thos sacrifice itself is the high-soaring v^cle of Yiabm^ 
the Deity of Sacrifice. In the stories abont KnUhna, he 
is often described as riding on the wings of this bird. 

Madhnsfidana. This means the killer of the draaon 
named Madbu. As in the Big-veda the Soma-jnice is often 
described as being madhn^ sweet,* and as the pressing of 
the Soma plant is the so-called killing of Soma whose 
celestial form, the Moon, is fancied to be killed on the new- 
moon day by Yishnn as the Snn, the demon Madhn that is 
killed seems to be Soma, a significance which can be 
inferred from the riddle of Madhn’s becoming the son of 
his own killer : this simply means that the Soma-presser 
makes Soma sota, pressed, and as snta means also the son, 
the pressed Soma is the son.f 

Mdidhava. This name is derived from Madhn and, 
as in the myth of MadhnsMana, Madhn means the Soma, 
M&dhava, 'pertaining to Madhn,’ may have originally 
meant SacrificeVishnn as the Soma Sacrifice. Bat there 
is another meaning of Madhava as relating to the spring 
season. The oshadhi-vanaspatis, herbs and plants, are 
desoribdd in the Brfihmanas as springing in the spring 
season after the cold season is over, and as the Soma plant 
is an oshadfai, it may be that the Soma Sacrifice was 
generally performed in the spring months when the Soma- 
plant was well obtainable, and that therefore Yishnn as 
the personification of the Soma-Saorifice was named 
Mfidhava, vernal. | Of coarse M&dhava can also be read 
as a patronymic, meaning 'son of Madhn,’ and the 
legendary explanation is that Madhn was one of the 
ancestors of the tribe in whose line Krishna, it is said, was 


* For instanoe, vide Br. IX. 2, 9s 10; 7, 8; 17, 8. 
t Vide the etoiy of Uadhn and Kaitabha explained at pp. 187—142 ante. 
} Bpeakiiig of the great eaorifloee, other than the Sattraa which lasted 
for one year, Dr. Hang uyi : “The great aaorifloes take plaoe geamUtF ia 
apilng^in tiu BKmtha of Xaitra and Taiilkha (April and May}*— <lBtn>. to 
Ait.-Br.p.4e). " 
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born. There is still another interpretation o£ Mhdhava. 
Dividing the name as M&-dhavs, it is said that it means 
the hnsband of Mh, one of the aliases of the goddess 
Lakshmt. The idea of Vishnn as the husband of Lakshmi 
is as old as the Uttara-N&r&yana portion of the Purnsha- 
sdkta which says: 'Hris ka te Lakshmis ka> patnyan.' 
In the aspect of the Sun^ Vishnu has his own 8A, Light, 
as his Wife. In the Taitt.-Sam. IV. 4, 12, 5, Vishnu’s 
wife is mentioned as the Lady ruling over the world 
(‘asye«&n& jagato Vishnupatni’). This high concept of 
her wonld be appropriate if she is taken to mean V&k Vidy&, 
Knowledge, for whom Light is a metaphor. The Earth also 
is considered to be the wife of Vishnu* — an idea which 
must have arisen by viewing the Altar Vedi as representing 
the whole Earth Bhtimi, and as being the wife of the Deity 
of Sacrifice. In the Vaishnava literature of Southeru 
India, Vishnu is associated with three wives, Sri, Bhfimi, 
and NilA Nil&, the Blue, must be the Sky, Dyo, which 
in the later Sanskrit is feminine. Of the all-embracing, 
infinite Vishnu, the Sun is a glorious symbol embracing by 
bis rays Earth and Heaven. 

Upon dr a. As in the £ig*veda Vishnu is associated 
with Indra in his battles, his name Upendra m*ky have 
arisen as ‘ one who is npa, by, or near, Indra,’ in order to 
help him. Upendra can also mean one who is a junior 
Indra, and so there is the story about how Vishnn as 
Vftmana was born from Indra’s parents Kasyapa and Aditi 
as his yonnger brother, one who, though younger, is able 
to regain the kingdom of the Devas for Indra. 

Janftrdana. This means ‘theharasser of (the bad) 
creatures,’ who are the Daityas, Dhnavas, Asuras, &o., 
killed by Vishnu in the Deva-D&nava battles forming the 
theme of the older strata of the Pnrfinio legends. 

Akynta. This means 'one who is imperishable.’ 

* The Bliai/Ma oalla die Xartb MldhaTl, vide the fapatha of ShA, 
p.44Sr ant*. 
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The use of these names of VishTiu (excepting Upendra 
rarely used) as the aliases of KWshna Y&sudeva is wide- 
spread in the Mah&bhdirata. An attempt may perhaps be 
made to eliminate from it the parts or verses in which 
Knshna is praised or described as the Highest God ; but if 
these wide-spread aliases also be eliminated^ one will^ I fear^ 
have to write out a new Mahabharata omitting Knshna 
altogether. In my opinion the stories about Krzshna have 
had their origin with a full knowledge of his identity with 
Vishnu. We do not possess the saga of Knshna in its 
original form. It had been growing for a few centnries 
before assuming the shape it has in the MahiLbharata, 
Harivan^a or any other Pura^ias extant, these being for 
the most part amalgamations of old legends. 

He who tells the great birth of this great Vishnu will 
excel his compeers in fame, so said the JS^g-veda I. 156, 2. 
This was an inducement for the poets of the subsequent 
age to build up stories about the birth or incarnation of 
Vishnu. Accordingly, taking as its theme the most 
marked trait of the i2^g-vedic Vishnu, viz., his measuring the 
whole universe by his three strides, the story arose as to 
how he was born as the son of Ka^yapa and Aditi, and how 
as a dwarf he begged of king Bali for three paces of 
ground, and became a giant measuring the whole universe 
by his three paces. That story depicted Vishnu as a 
marvellous BiAhman boy, and the same picture as a 
Brahman Rishi may be detected in the iS^atap.-Brlthmana’s 
Purusha N&r&yana, the seer and performer of the Purusha- 
Sacrifice, and in the K/t&nd.-Upanishad’s Knshna Devaki- 
putra, the student learning ' Man as Sacrifice ^ from Ghora 
Aiigirasa. But in the same iiig-vedic Vishnu there are 
traits which seem to have contributed to the making of 
another picture of him as the mightiest Kshatriya warrior. 

Allied with the warrior god Indra who is a great sfira, 
hero (Bv. I. 155, 1), Vishnu kills in battle the powerful 
Dkeas (By. VII. 99, 4 and 5). Vishnu is ad&bhyi^ inde- 
atruotible or inviolable (by any body on the battle-field)i i 
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€ki|A/k, protector (Bv. L 22^ 18). As it is the Eshatriya. 
who is the warrior and the protector of the people of has 
realm^ it was conceived that our Vishnu was bom as a 
Elshatriyaj selecl^ng for his birth the line of the lun«r 
dynasty, evidently because the Moon Soma is of all the 
gods the most marked as the King, and because in Bv. IX. 
96, 5, which is in praise of the sacrificial Soma, that deity 
is extolled as being the genitor of wisdom, of heaven and 
earth, of Agni, of Sfirya (the sun), of Indra, of even Vishnu. 
In Bv. I. 154, 3, Vishnu is called Vmhan (Vrishne, in the 
dative), mighty. This name is shared by many gods, by 
Indra more markedly. But being applied to Vishnu also, 
it is a name which, when Vishnu was to be depicted as born 
^in the royal line of Soma, is most likely to have determined 
Hhe selection of the Vnshni tribe of the Y&davas of that 
line for his birth. The 5urasenas, the Da^&rhas, the 
S&tvatas and others seem to have been the sub-divisions 
of the Vnshni tribe spread from MadhurfL (Muttra) to 
Dv&rak&, and so, when Vishnu’s birth as Enshna V^sudeva 
was placed in their line, tribal patronymics were coined 
for him as Vllrshneya, fi^auri, D&^&rha, S&ttvatam-pati. 
These tribes, in addition to the honour of connecting the 
line of their ancestry with King Moon of the sky, must 
have been very proud of the great distinction conferred 
upon them by the placing of the birth of Vishnu as V&su- 
deva in their line, and it is easy to conceive that, having 
thus obtained Vishnu V&sudeva as their heroic tribal god, 
the kings of these tribes encouraged Krishna V&sudeva’s 
worship. 

Efishni^ named after these tribes as V&rshneya, Sanri, 
DAs&rhi^ SAtvata, may be compared with Agni, who in the 
Veda is named Bh&rata after his worshippers the Bharatas, 
and with Indra who is named Kausika after his worshippers 
the Ensikas. 

^ SAtvata-vidhi is the name applied to the mode of Enshna 
VAsudeva^s worship. No satis^tory explanation is gi vm hy 
as 4c and meamng cf SAtvata, I 
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propose one here to be taken for what it is wortibu 1 a 
describing the god Indra's inangaration in all the fonr 
directions — by the Ysbos in the East, by the Bndras iA 
the South, by the Adityas in the West, and so on, the 
Aitareya-Brhhmana VIII. 14 says that the inhabitants 
the South are Satvats, and that the kings of the Satvats 
(Satvat&m rij&nah) have the title of Bhoja. Dr. Hang takes 
Satvats to mean “ living creatures (chiefly beasts),” and Mr. 
B. C. Dntt speaks of the South of the olden days as con- 
sisting of "South Behar, Malwa, and a portion of the 
Deccan and the regions near Gnzarat and to the South of 
the Bajaputana District, as yet not Hinduised, but becom- 
ing gradually known to the Hindus, and therefore occasion- 
ally mentioned in latest works of the Br&bmaTia literature 
as regions peopled by Satvas, i.e,, living creatures, hardly 
human beings.” * This may have been the idea in the 
remote past, and it is likely that keeping in mind the old 
designation of the Southern people, the jungly peoples of 
the South were riddlingly pictured in the B4m&yana as 
monkeys and bears, though the author knew them to be 
human beings gifted with speech. Seeing that the Ait.- 
Brflhmana confers upon the Satvats such a worthy title as 
Bhoja, meaning the Liberal or the Enjoyer (of happiness), 
the author of it had probably no doubt about their humanity, 
though at the same time using their old designation that 
had been in currency from time immemorial. The Eaushi- 
taki-Brfthmana mentions the Satva-Matsyas together, along 
with the Enru-P4nHIas, and others, so that in those days 
the Satvas or Satvats seem to have been the neighbours of 
the Matsyas. In the Mab4bh4rata the Bhojas are men- 
tioned along with the other tribes of the Y4davas. As 
Sfttvata is derived from Satvat, it appears to me that the 
Satvats themselves were in course of time called the 
Sktvatas, including several Y4dava or Ynshni tribes among 
them, and that they became noted for their worship of 
Krishna Yksudeva aUaa Devakfputra. They did net 
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consider it necessary to discard their old name ; on the 
contrary it is easy to conceive how they would be proud 
to retain it in the sense of Sat or Satva as powerful^ good. 

Oar Kn'shna VILsudeva is stated to have been born not 
alone^ but with an elder brother named R&ma alias Bala- 
deva. Strictly speakings B&ma also as the son of Yasudeva 
should have been called Yasudeva; but he is never called so^ 
although he is the elder son^ and throughout the Mahabhdirata 
and the Puranas Y&sudeva is the alias of Knshna only. 
As we have seen that the idea of Yishnu alias Knshna as 
Y&sudeva is as old as the latter part of the Yedic period, 
and as we have no trace of Baladeva in the Yedic literature, 
I think that by long usage YlLsudeva became the exclusive 
name of Knslnia Devakiputra, that the idea of Bllma as 
his elder brother is of later origin, and that therefore, it 
not being convenient to designate R&ma as YlLsudeva, he 
was given another alias, viz., Baladeva, which, like 
Y&sudeva, has the affix of deva. I do not mean to say 
that any name with the affix of deva denoted its wearer to 
be a god ; but our Y&sudeva and Baladeva are gods. The 
former’s godhood has already been dwelt upon. He is 
the Deity of Sacrifice, whose Son aspect is symbolized by 
the sacrificial Agni here and the Sun in the sky. Who 
then is Bllma, and why was he introduced as Krishna’s 
elder brother ? The reply 1 can suggest is this. As in his 
fighting character Yishnu is associated with Indra in the 
iZi'g-veda, and as in the Pur&nic stories he as Upendra is 
the younger brother of Indra, so, in imitation, 1 think, of 
this older idea, an elder brother like the Soma-drinking 
Indra was provided for YS.sudeva, and it is noteworthy 
that our Baladeva is fond of drink and is often called 
kshiba, intoxicated, in the Mah&bh&rata. He is T&l&hka, 
having the palm tree as the emblem of his banner. If, as 
already stated, Agni with his alter ego the Sun is Krishna, 
it is easy to conceive that his elder brother Bftma is the 
sacrificial Soma with his alter ego the Moon Soma. As 
the Soma beverage is extolled in the 22i'g*veda as the giver 
of strength, Baladeva, the god of strength, is a fit name 
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for Soma. Thna our two heroes V&sudeva and Baladeva 
are simply new forms of the old dual gods Agnlshomao, 
S&ry&A:andramasau, Agni and Soma^ Sun and Moon ; and 
it is also appropriate that in respect of birth in a lunar line 
Soma B^ma is the elder^ and Agni Krishna the younger 
brother. These two are Sons of Sacrifice Vasu, whose 
metamorphosis I take Vasudeva to be. Man also becomes 
•the father of Agni and Soma when he generates the one 
by attrition and extracts the other in the form of the 
Soma-juice. 

Rdma is white in colour^ and Nil&mbara^ wearing a blue 
dress^ as well may the white Moon in the blue sky be 
described to be^ while Krishna^ as his name signifies^ is 
black in colour^ and is Pitambara, wearing a dress of 
yellow or golden colour. The body of the burning wood is 
black, while the fiarno encircling it is golden. The rising 
Sun wears golden light. We must also bear in mind the 
rain-cloud metaphor of Sacrifice-Vishnu. Krishna is often 
described in the Pur4nas as Kilamegha^y^ma or megha- 
krishna, black or blue like the rain-cloud. Therefore in 
bis aspect as the rain-cloud, Knshna^s golden dress would 
be the lightning flashing all over the rain-cloud. 

The idea of Baladeva as the elder brother and associate 
of Kn'sh 7 ia V&sudeva being, as already said, of later growth, 
Baladeva^s names, Kama and Samkarshana, appear to me 
to have arisen as a match to that of Krishna. Like 
Krishna, Rama means ' black,' but also ^ delightful, charm- 
ing, lovely.' So this name was selected as being fit for the 
lunar brother. Although the name, Krishna, means black, 
it admits of another meaning. Derived from kn'sh to di*aw, 
drag, or plough, it would mean the drawer, the plougher. 
Accordiugly, it is said that Krishna is so named not 
only because he is black in colour, but also because 
he ploughs the Earth, becoming a big piece of the 
black metal (the ploughshare).'’^ Therefore, as a match 
or rival to this sense of Kn'shna, Rama was called 

• Bh. Stntiparvan 343, w. 49-6a 
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Samkarahana} *he who ploaghs veiy well.* Very well, 
e^dentiy beoaaae while the San takes one year to plough 
or drag through the oirole of the twenty-seven asterisms, 
the Moon takes only one month to do so, ploughing the 
oirole twelve times in a year. Therefore, out of the two 
brothers, Bftma has in this respect won a prize in having 
the plough as his insignia—a strange thing for a Kshatriya 
hero, bat it is said that he used the plough itself as his 
mighty weapon. Another weapon of his, fit to be in the 
company of the plough, is the masala, pestle. As Soma is 
one of the emblems of Sacrifice, 1 think our B&ma’s pestle 
is borrowed from Sacrifice whose ten principal parapher- 
nalia are called his &yadh&ni, weapons, including uKikhala 
and masala, mortar and pestle.* These two seem to be 
Used in extracting the Soma-jnice, for the chorus of verses 
1 — 4 of Big-veia. I. 28 beseeches Indra to gulp down (the 
Soma) that is pressed in the mortar (nlfikhala-snta). 

About the white and black colonrs of Rfima and Krishna, 
the Mah&bhfirataf says that in order to relieve Earth of her 
burden of wicked creatures Vishnu pulled out two kesas, 
hairs, from his head, one white and the other black, and 
that they were born respectively as Baladeva and Krishna 
in Bohini and Devaki (the two wives of Vasndeva). The 
hairs signify Vishnu's Amsas, and this funny myth arose 
probably from Vishnu’s name Kesava which must have 
been in currency from long before. In another place, 
while saying that V&sndeva is the A7n«a of Nfirfiyana, the 
eternkl god of gods, Baladeva is put down as the Anwa of 
the serpent iSesha (the bed-serpent of Vishnu). | This 
I take to be an attempt to account for the name of Bala- 
deva, as the Sesha serpent is considered to be very strong 
and powerful. 

The Harivanua (II. 2, verse 31) says that Baladeva is 
the Amsa of Soma, the Moon. Indeed, this may well be 
made out from Baladeva’s matronymic Bohineya, the son 

* Taitt-Sam. 1. 6, 8, 2—8. 

t H. Bb, 1. 197, vv. 80—84. 

t H.Bb. 1. 07. vv. 189-188. 
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of Bofaini who is well known to be the Moon's fondest wife 
{the star Aldebaran). In the Hariyanwa (1. 65} the parents 
Vasndeva and Devaki are taken to be the re-incarnations 
of Elacyapa and Aditi who, in the older story, were the 
parents of Viahnn as V&mana. Yasndeva's other wife 
Bohint also is projected back, for it is stated that she had, 
in her former life, been another wife of £a/tyapa nnder the 
name of Snrabbi, and a reason is stated as to why Easyapa 
was born again. He carried away Varuna's sacrificial 
milch cows, and therefore the god Brahmk caused him and 
the two wives Aditi and Snrabhi to be born as Vasndeva 
and his two wives, and to live among cowherds. The name 
Bohini of the red star Aldebaran means also a red cow, 
and Snrabhi is another name of the heavenly cow 
EAmadhenn. Snrabhi, the former self of onr Bohini, seems 
to me to be the cow Eamadhenn herself of the older 
legends changed into the lady Snrabhi.* 

If, as above shown, B&ma’s mothhr Bohini is the star 
Bohini, from the phenomenal point of view, it is likely 
that similarly Vasndeva is placed in the asterism Mrfgasiras 
or Orion which is the starry form of the Moon, and which 
represents Sacrifice as the Creator Prajfipati ; and that the 
other wife Devaki, who is identified with Aditi representing 
the Altar, is either Orion’s altar-like quadrangle or the 
star Ardr& attached to it. Thos Sacrifice Vasu located in 
Orion and having Bohini and Ardrfi on either side of iiim 
as his two wives is the father of Soma and Agni=Moon 
and Snn=Baladeva and Vfisudeva. But simply because 
these stars are fancied in one place to be the parents of 
Enshna, it does not follow that the same friendly aspect 
sbonld continue in all other places. The old poets were 
free to variously metamorphose these and other stars in 
relation to the Sun and Moon, and likewise if the Moon 
in one metamorphosis is brother or friend to the Sun, 
be is in others the enemy or demon killed by him. 

* The cow KAtnadhena whom Vs«vAmitra attempts to take away from 
Vaiishtha is, I have tried to show, io Vol. I., pp. 71— 78« the etar Bohiwt 
represeutixig VAft or VidjA, Knowledge. 
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Kmliffa is mentioned as the eighth son of Vaandevn. 
Prominenoe is given to the eighth number when, of the 
eleven Budras, the eighth Rndra is extolled.** Bndra, the 
Yedio Son God, is well known as Ashtamhrti, having eight 
forms. In Bv. X. 72 Aditi’s sons are mentioned as eight, 
one of them being M&rtanda, who is explained to be the 
eighth son, and who is identified with Aditya the Snn. 
In Bv. X. 114, 9, Agni is alluded to as being the heroic 
eighth among the JSitvij priests. In the Udgitha>vidyft 
of the Xhfind.-upanishad, the sacred syllable Om is 
praised as being the best of all Basas, essences, the 
highest, the eighth, and is made to signify Brahman, 
the intelligent cause of the universe, the Pr&na or 
Life from the Adhy&tma, and the Snn from the Adhi> 
daivata, point of view. The prominence thns given to the 
eighth number may have induced the Panrfiniks to depict 
Krishna as the eighth son. 

Sr&vana and Bhadrapada were reckoned in the olden 
time as the two months forming the rainy season, according 
to the system of dividing the year into six seasons consist* 
ing of two months each. For this reason the two months 
were called Kabhas and Nabhasya, the Cloud and Cloudy. 
In the first of these Krishna's birth is placed. In doing so* 
his aspect as. the metaphorical rain-cloud Krishna, the Block, 
seems to have been taken into account. The exact time 
selected for Krishna’s nativity, the anniversary of which is 
celebrated every year, is the midnight of krishn&shtami or 
the eighth day of the dark fortnight of the said rainy month 
of Nabhas.f Thns Krishna is conceived as the very dark 
rain cloud bom in the Cloud month in order to shower on the 


* In BAm. VI. 120, in which R&ma DAsarathi ia praised by the Deras at 
SttA’s fire ordeal, verse 8 says : ' BudrAnAm asbiamo Bndrah ’, ' of the 
Bndras tbon art the eighth,’ 

t Fide the tests of the several PorAnas qnoted in the VAhaspatya under 
KrisbnAshteait and Jayantt, for KrisbnA’s birthday ia oftlled Jayantt, 
Vietorions. The Vishnn'pnrAaa (V. 3, 8—17) evidently takes oognisanoe 
of this Jayantt night in the rainy season, for it says that it was then night 
and raining. The BhAg.i>nrAiia also (X. 8, 1—61) says it was then 
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one bend oopioos rain and other terrestrial' benefitfe fot the 
good of the oonntry, and on the other the AnH^tam or 
nectar of immortality to those who attain Him at the Ond 
of life righteously led here, for the Pnr4nic idea is that 
Vishnu is the giver of immortality, an idea which seems to 
be derived from * Amritatvasya laftnah * of the Pumsha- 
siikta. While the majority of the texts quoted in the 
y4)bispatya place the nativity in the month of SrSkvana, 
some of them place it on the corresponding night of the 
next month, viz., Bh4drapsda. This, the scholiast quoted 
in the Y&Aaspatya says, is no contradiction, because where 
the months are calculated as ending on full moon days 
(instead of new moon days, as is the custom in most parts 
of India), the /Sr4vana month ends on its full moon day, 
and the dark fortnight of it is treated as the first half of 
Bhfidrapada. But one or two texts say that the Jayanti 
may be celebrated either in iS'ravana or in BliMrapada, if 
the kn'shn48htami of whichever of these two months of 
the rainy season happens to have the star Rohint. It is an 
auspicious star, the dearest of the Moon in whose royal 
line the birth of our hero is placed. 

Enshna’s life is divided into two periods, his minority 
as a wonderful cowherd, and his majority as the Eshatriya 
here. We have seen that Vishnu's heroism described in 
the J2ig-veda and in the old Puranic legends about the 
Deva-D4nava battles led to Erishns being depicted as bom 
in the Eshatriya caste. Vishnu is the adhbhya gopa, 
invincible protector. Now gopa means not only protector, 

midnight, and mentions the Bohini star, as the star of that tithi, hj the 
name of Ajanajanmarksham, meaning the star of Brahm&, the Ajana-jan- 
man, bom from the Unborn (Vishnn), and althongh it says that the sky was 
clear with the stars shining brightly at the time of birth, it says at the 
same time that when the Child was taken oat immediately afterwards, 
it was raining. The HariTamaa also mentions midnight, and says that 
the stars shone rery brightly (ativyak&santa, Bombay reading, yyatyakt. 
santa, Madras reading), the wind blew pleasantly, the directions were free 
from dost, the night was Jayanti by name, the star was Abhijit, and the 
mnhiirta Vijaya (IT. 4, 11—17). The commentator gives no ezplanatkm of 
the star Abhijit, whether it means Bohini here. . 
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hut also oowberdj and since the same ^tg-veda spoke of 
Yishnn’s place as containing cows this most have suggested 
to the Panr&niks a theme for delineating Knshna as haying 
tended cattle. A husbandman puts his sons in their boy*- 
hood to the work of tending his cattle until they grow 
strong enough to plough. It is therefore appropriate that 
Krtshna’s cowherdship is placed in the period of his 
minority, and in the M&dhura country famed for its 
cows.* 

But the two things — ^his origin as a high-bom Kshatriya 
by caste and his tending cattle as a Gopa boy — will not 
go together unless facts sufficient to explain them are 
^ conceived and brought about. The Kshatriya boy must 
^have, it was conceived, been under some trouble which 
compelled him to pass his young days as a cowherd. The 
stoiy of that trouble is, according to the Harivamsa in tho 
main, to this effect : 

Krishna's father Yasudeva was a subordinate Kshatriya having 
power over cowherds, and paying tribute to Kamsa, the king of 
lfadbnr&. His wife Devaki was Kamsa's father's sister. It was 
prophesied to Kamsa that her eighth child would kill him. He 
became so much afraid of any issue from her that he had her well 
watched and insisted upon aU her issue being made over to him as 
soon as bom. 

a 

first, six male children known as the Shadgarbbas were bom, and 
killed by Kamsa one after another. Kamsa was the Asura demon 
K&lanemi himself of olden days reborn as man outwardly but Asura 
inwardly, having other Asura associates in disguise. The Shadgar- 
bhas were formerly the sons of K&lanemi; bat as they propitiated 
the god Brahm&and obtained from him immunity from death at the 
hands of their inveterate foes, the gods, and also at the hands of all 
other kinds of beings (omitting to mention their own class), the 
Asura king Hiranyakasipu took offence at their going to a god for 
favour without seeking it from himself. Therefore, he cursed the 
Sbadgarbhss, who •were together (samjnktAh) *in the womb of the 
waters, to be bora as Devaki’s six sons, who were not killable by 

* In describing the presents made to SubhadrA at her wedding in 
DvAraki, a myriad of mileh cows of the HAdhnra-desa is mentioned 
(M. Bh. 1. adh. 221, verse 46). 
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any others than an Asursi and in killing whom Asnra Eamsa killed 
his own ohildren.* 

Balaeva was the seventh child conceived by Devaki The god 
Yishna had the embryo miraoulonsly transferred to the womb of 
Yasndeva’s other wife Bohini, who in dae time gave birth to 
BaladevStf while it was given ont that Devaki’s seventh pregnancy 
ended in abortion. 

In the eighth time, and in the eighth monthj; Krishna was bom at 
midnight in the form of Yishnn himself to the wonder of the parents, 
who adored him as god, and begged him to conceal this beantifnl 
divine form. He told Yasndeva what pre-arrangement had been 
made and what was to be done. So saying, he became a new-bora 
child, and was taken by Yasndeva and placed by the side of the 
cowherd Nandagopa’s wife Yasod& who had on the same night given 
birth to a female child, which was brought in lien of Krishna and 
placed by the side of DevakL The female child was Nidrk, the 
goddess of sleep, so that by her power neither Y&sodh and her 
attendants nor Kamsa^s watchmen knew anything of the exchange. 
On the birth being apprized to Kamsa, he took hold of the child 
and dashed her against a rock, bat she sprang np to the sky in a 
fairy form and vanished, crying ont to Kamsa that his killer had 
already been bora. 

Yasndeva secretly hands over the child Baladeva to the cowherd 
Nandagopa, and begs him to take him along with Yasoda and her 
(substituted) child KrtshTta to Yraja or Gokula (the camp of cowherds 
in the forests and pasture lands where kine are kept and tended), 
and protect and bring him up as his own child along with Krishna. 
Thus the two brothers grow up among cowherds as the sons of 
Handagopa and 't'asodk. 

Kamsa, on hearing the fairy’s voice in the sky, expresses his 
sorrow to Devaki at his having needlessly killed her children, and 
(according to the Yishna -pur&na Y. 5, 13) he deputes many A sura 
demons in disguise to find out and kill whatever infant, possessing 
extraordinary strength, that existed. This is implied in the Han- 
vamsa also, as the demons that come one after another to kill Krishna 

• The YiBhnn-par&na(y. 1.) also says that Kamsa was K&lanemi rehorn, 
but it puts down the Shadgarhhas as the sons of Hiranyakasipu. That 
Kamsa was Kftlenemi before is mentioned also in M. Bh. I. 67, verso 68. 

f It is said that on account of the samkarshana or drawing of the 
embryo from one womb to be put into the other the child was called 
Samkarshana. The Pnrdnas abound in this sort of fanciful derivations of 
names. 

t The obvious reason for this earlier time than usual is to evade the 
extra vigilance which the watchers might have shown at the usual time 
of birth. 







mm Bteted in it to be Kemaa’s Araraa. Theae (aooording to the 
' Bh&g.-pnrftiM X. 4, 31) aay that they woald kill all obildreo, inolad* 
ing even the toothleaa aadclinga. 

Who is the extraordinary king Eamsa who is both man 
and Asora f Some cine is given in his former name E&la> 
nemi. It means *one who has the fellies (of the wheel) 
of time/ If we take the seasons as being the fellies or 
circnmference of the wheel of time, either the Sun or Moon 
is indicated by the name K&lanemi, the roller of time ; 
bat as it is the Moon, the lord of night, that is often 
metamorphosed as a demon, as explained in several 
previous essays, I take Eamsa to be the Moon. 

His own name Kamsa means brass or bell-metal, and a 
> goblet or drinking vessel. When the Sun is depicted as 
>! gold the Moon may well be silver. But when our hero 
himself ns Enshna, the Black, can only be described as 
kkrshn&yasa, iron or steel, the lunar enemy intended to be 
killed by him must be content with being brass or bell- 
metal or tin. 

The Harivamsa (II. 28, vv. 57 — 109) says that Eamsa, 
the combination of man and Asura, was not the son of his 
own father Ugrasena, but of a D&nava (Asura) named 
Dmmila, the lord of (the aerial town) Saubhs, who had a 
brilliant chariot going at will in the sky, and who one day 
saw Ugrasena’s beautiful wife in the forest of the 
Sny&mnna mountain to where she had gone on a pleasure 
trip, and, smitten by E&ma (Cupid), assumed the form of 
her hnsband and seduced her. She found out her mistake 
afterwards, and cursed him to be killed by one who would 
be bom in the same Eshatriya race to which her husband 
belonged. Concealing her shame, she gave birth to Eaman 
as TJgrasena’s son. This ugly myth was probably sug- 
gested by the meaning of Eamsa as either brass or bell- 
metal, the one being an alloy of copper and zinc, the other 
of copper and trapu, tin. Thus Eamsa is made an alloy 
of Eshatriya and D&nava bloods. There seems to be 
some verbal tripk in Drnmila, such as trapu-milasdru- 
mils. Bmmila’s town Saubba will be referred to further 
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on in connection with the dea^h o£ the lord of Saabha at 
the hands of Krishna.* 

Now about the Shadgarbhas^ meaning the six embryos 
or children^ the peculiarity about them is that th^ not 
only have one collective name as ^ Shadgarbha/ but are 
samyukta^ existing together. I would take them to be a 
metamorphosis of the Shat-Krittik&s, the Pleiades, these 
stars of the Krittik^ asterism being situated very close to 
each other forming a beautiful cluster. If they are these, it 
is easy to conceive that the water in which they are placed 
signifies the blue sky. The cluster has seven stars, but as 
one of them is so dim as not to be well visible to the naked 
eye, only six are generally taken into account as the Sha^- 
Knttik&s. As Krittklt is derived from krit, to cut or tear 
asunder, this has furnished an etymological reason for 
metamorphosing this asterism as a D&nava or D^navas, the 
cutters and killers, who, in their turn, are fancied to be 
cut down or killed by the Sun or Moon at the time of his 
conjunction with them. Krishna^s feat over the same 
asterism metamorphosed as Putan^ will be referred to 
further on. 

Like the celestial presence of Bohini and Devaki in the 
stars Bohini and Orion, the foster mother also of their sons 
is, to my thinking, placed in another star, viz., SrofiA. Her 
name Ya^oda means the giver of fame. Now, in the 
description of the asterisms in the Taitt.-Bi4hmana HI. 
1, 2, 8ron& is, of all of them, the only one mentioned in 
connection with fame. She is Amn'tasya Oop&, ' she who 
protects the Immortal,^ and she goes (in the sky) wishing 
for sravas, fame (for the sacrificer), and making punya 
sloka, a good praise or fame, for the sacrificer. Such a 
name may well be paraphrased as Yasod&. This asterism 
is dedicated to Vishnu. The next asterism, Snyi^hthh, ia 

* That story is narrated in the Mah&bhftrata itself (Aranyaparran, adh. 
14—22). There the lord of Saabha ia called Silva and never Drumila. 
The Harivamsa story in question seems to be more repent, atiliiing the 
lord of Saabha of the older story and making him descend from the skir 
all on a sodden and sedaoe Samsa*s mother. 
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dedicated to the eight Yasua, and its stare are aolioited to 
protect Samvatsarina Yajna^ the yearly Sacrifice/ in the 
region beyond the clondsj %.e., in the sky (^te yajnam 
p8nta rajaaaA parast&t^. The Immortal mentioned as 
protected by SronA seems to signify Yajna whom the Yasn 
asterism protects. It is probable that this Yasn asterism is 
metamorphosed as Nandagopa with SvonSk, named Yasod&^ 
as his wife and as being Grop& in the sense of both the 
oowherd woman and one who protects^ protecting Knshna^ 
the incarnation o£ Sacrifice Yishna. As these are the 
asterisms in whose region the Sun’s winter solstice or the 
renewal of the Uttar&yana of the olden time was taking 
placej let us take the child Knshna placed with them for 
protection to be Yishnu’s solar aspect. With KWshna is 
placed the Moon Baladeva also^ the maker of the months 
and seasons. 

According to the Vishnu and Bh&gavata-Pur&nas the 
new born child Knshna^ when being carried by Yasudeva to 
Ya9od&’s housej was sheltered from the rain by the hood 
of Yishrta’s serpent /Sesha who came down to render that 
service on that rainy night; and moreoyer^ as the child bad 
to be carried to the other bank of the Yamun& river where 
Nandagopa and Yasod& were staying, the river, then in 
flood, gave way and became knee-deep to Yasudeva. The 
river Yamun& seems to be between Madhura and Grokula. 
But in the rainy month of /Sr&vana in which Krishna’s 
birth is placed, there is also the aerial river, the rain, born 
from the action of the summer Sun. In our mythology the 
Yaman& river is stated to be the daughter of the Sun 
Yivasv&n. Taking Krishna to be not only the meta- 
phorical rain-cloud, but jbAao the Sun as the cause of rain, 
there is the serpent asterism Asleshft, below which the 
Sun of the month of iSr&vana passes. It is, I think, this 
asterism that is metamorphosed as the hooded snake 
sheltering Krishna, and the river crossed may signify the 
rainy season which has to be gone through in the Snn^s 
pnmey to thb winter solstice in the region of Yishnu^S 
star BrotA that is metamorphosed as Yasod8« 
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IsbftU now dwell npon tbe first fonr sets of Erubna’s 
iofanoy : 

(1) When the Child was growing under the care of Taeodl, a 
Dtnava woman named Fdtant, a wet-nnne in the palace of Eamsa, 
came at midnight in the form of a bird, and (then assaming the 
form of a female) saokled Krishna in order to kill him, for whatever 
child she suckled had died. Bat Krishna sucked out her life and 
she lay dead in her terrible form. 

(2) At another time when Yasod& had put the Child to sleep 
under a cart which was standitig laden with pots, &c., in front of 
her hut, he woke, and, crying for mother’s milk as he lay on his back, 
kicked up his foot, which struck the cart with such force that it fell 
down with its axle broken and the pots smashed. 

(3) Whpn the Child began to walk about, he became very trouble- 
some pulling the calves by their tails, and teasing the people of the 
village. ’ Yasodd tied one end of a rope to his belly and the other 
end to a (wooden) uldkhala, mortar, to prevent him from straying 
out. But when she was otherwise engaged, he went on dragging the 
mortar and passed through the gap between the stems of two 
Yamala or twin Arjuna trees, but as the mortar got across the gap 
and would not pass through, he pulled it with subh force that the 
trees broke and fell down. 

Because the rope was tied to Krishna’s belly, he, it is said, came to 
be called D4modara. 

The Bh&g.-pur&na (X. 10) gives further particulars about these 
twin trees. Kubera, the god of wealth, had two Guhyakas as his sons 
named Nalakdbara and Manigriva. They were the servants of the 
god Budra (on Mount Kail^sa in the Himftlayas where Kubera’s 
town Alakd, is said to have existed) ; but they enjoyed drink, music, 
and the company of nymphs so much that in their intoxicated state 
they were quite nude even in the presence of Bishi N&rada who 
happened to go there. With a view to their ultimate good, N&rada 
cursed them to become the two Arjuna trees, but possessing con- 
sciousness of their former selves, and destined to be freed as soon as 
they should come in contact with Krishna. Accordingly, purified 
by his touch, and becoming Siddhas or perfected beings, they sprang 
up from the broken trees in divine forms and glorified him. 

(4) The cowherds viewed all these things as forebodings of evil, 
and shifted their camp to the place called BrindAvana, and the rainy 
season came. There, a serpent named K&liya had made his home in 
the depth of the Yamundi river, rendering the water poisonous, and 
cattle and even birds shunned the forest on both the banks for fear 
pf the serpent. One day the boy Krishna jumped into the wattr. 
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■od diving in« snbdaed the serpenti and made him leave (die river 
and go to the aea. Thenceforward the pasture land of the forest 
became fit for the cattle to graae on. 

The Harivamsa mentions Pfitsnfi after the Cart ; but 1 
follow the Vishnu and Bh&g.-par5}»s in taking Phtanfi 
first and the Cart afterwards. I would view these four 
acts of Krishna as a description of the career of the 
TTttarftjana San through the asterisms of Krittikll, Bohint^ 
Mrtgariras or Orion, Panarvasfi or Gemini, and A«lesh& 
or the Serpent, thns : 

(1) The Krittikfi stars are known as the Mothers. 
They and other Mothers are considered to be very hurtfal 
to children; but in the older story of Knm5ra, that Son 
God converts them into bis Mothers, and the cruel Pfitanft 
aliat /SSta>Pfitan& is one of them, vide pp. 5] — 54 ante. I 
have there taken Pfitan& to be the malevolent goddess of 
smalUpox, so very bortful to children. It appears to me 
that the same Krittikfi asterism, the stars of which figure 
as the wet-nurses of Knmfira, is here metamorphosed as the 
cruel wet-nurse Pfitan&, and is fancied to be killed by the 
Sun Krishna. 

(2) In the Hindu astronomy the Bohint asterism is 
likened to a cart, and a planet, such as Saturn and Mars, 
when passing under this Bohini-sakafa, is said to break it.* 
I would therefore take Krishna’s breaking the cart to mean 
the Sun's passing through the Bohini asterism. 

(3) The mortar is, as already stated, one of the articles 
of Sacrifice-Man, used in extracting the Soma beverage, 
I would fancy the mortar of our story to be the quadrangle 
of Orion, the place of the celestial Soma. When the Sun 
passes in the region of this large constellation, he is 
&ooied to be tied to it, and to have tried to drag it 
through the Arjuna or white starry tree of the Milky Way. 
As Orion abuts upon one side (the western side! of the 
Milky Way, the fancy is as though the mortar was too big 
to pass through it. I would take the two celestials that 


a Vii$ the tests quoted to Apte’s dioUonaiy. 
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spring from the tree to be the two Punarvasfi etara. In 
the Vedas they are mentioned in the duab and being two 
well-shining stars of equal magnitude situated side by side, 
they are appropriately fancied to be twins; and as they are 
on the north-eastern side of the Milky Way^ the fancy is 
as though they sprang from that tree when the Sun 
sanctified it by his conjunctional contact and forced his 
way through it. The idea of the Milky Way as the twin 
trees may have arisen from a fancy like this : Forming as 
the Milky Way does a huge irregular circle varying in 
thickness in difEerent places^ it is cut by the ecliptic in two 
places, once near Orion and again at Scorpio and Sagitta- 
rius, so that, thus cut, its two halves, one to the north and 
the other to the south of the ecliptic, are .as it were the 
twin trees, with their root and stems together near that 
part of the ecliptic which is near Orion, from where they 
extend in two opposite directions curving round until their 
topmost branches meet at the other part of the ecliptic, 
the top sides of the trees being placed there apparently 
because it is there at Scorpio and Sagittarius that the 
Milky Way is broader and more majestic than at Orion. 

But it may be asked, what is there to indicate that the 
twins of our story are the twin stars Punarvasd, dedicated 
to Aditi in the Vedas, and why should they be fathered 
upon the Qod of Wealth ? It seems to me that the very fact 
of their being mentioned as the sons of that god indicates 
them to be the Punarvasu stars. Taking Punarvasfi to 
mean Hhe again wealthy^ or Hhe reproduction of the 
wealthy*, it was thouglit appropriate to picture the two 
Punarvasd stars as the sons of the God of Wealth. More- 
over, these two stars are to the north of the ecliptic, and 
Kubera*s region is the North. Amara mentions only 
Nalakdbara as the sou of Kubera, who himself is known as 
Naravlthana, having men to catTy him, as the God of Wealth 
may well have, for in the olden time the wealthy folk went 
about in palanquins borne by men. Nalakdbara as the son 
of Kubera must have been a widespread idea long before the 
time of Amara, whose business, as lexicographer, was not 



to invent tat to take notice of nemeeand irorde that tad 
become well estaUished in the Sanakrit langaage. Nala^ 
kfitara or -kiiyara, if taken to mean 'one who baa the reed 
as bis cart pole/ would be a poor name for tbe son of 
Wealth, According to the V&kaapat ja, kdvara means not 
only the cart pole^ but also a kind of chariot^ and the 
question is whether Nalakiibara was intended to mean 
' One who has the lotus (adorned) chariot/ Be this as it 
may^ in the old legends there was Nalak&bara as the son 
of Enbera^ but iu this story two sons of Eubera had to 
be invented and named in order to suit the concept of the 
twin stars of Pnnarvasd as the two sons of the God of 
Wealth. Therefore, retaining Nalak&bara as tbe name for 
one of the stars, Manigriva was, 1 think, invented as the 
name for the other, meaning ' one who has (a garland of) 
gems in his neck,^ a very fit name for a son of Wealth. 

This is not all. The name Funarvasfi seems to have also 
suggested a spiritual idea. Taking it to mean the pnnar- 
janman or re-bom state as Vasn, Spiritually Wealthy, the 
two sons, it is fancied, must have had a re-birth spiritually 
in order to deserve to become the two stars in the celestial 
region. The paradox of their drinking may mean their 
drinking the sacred Soma, delighting in the sacred music of 
tbe Vedas ; their nude state, their giving up all selfish 
desires ; their becoming the white trees, their becoming 
pure in body and mind, devoted to tapas in tbe knower^s 
last forest life, clad in bark like the Arjuna tree itself;* 
and at last the Universal Self, whose emblem is tbe 
brilliant Sun on high, is come in contact with, puts an end 
to the tree or embodied state, and gives the Punarvasfi 
state of re-birth in tbe sky on high which is symbolic of 
Heaven. 

(4) The serpent is the Asleshft asterism, which figured 
once before as tbe 5esha snake that held up his hood as 
an umbrella over the Child. That was a friendly description. 

• Aooordiog to Apte’s diotionsfj, Arjans is a Idud of tree with asefol 
rind. 



Hera an adverse piolore is broaglithi. Tlie 
into the rainy season which is metamorphosed iae the 
Yamnn& river, and as at that time he comes in conjniioiioii 
with the Serpent, the fancy is that he sabdned him, white 
the sea to which he is sent is the bine sky itself. 

1 shall now touch upon other acts of Baladeva and 
Krishna daring their life among the cowherds. 

Baladeva kills the Asura Dhennka : 

Once upon a time when they and the cowherds were grazing 
cattle, they came upon a grove of T41a or palm trees, and wanted to 
eat their delicious fruits. Bat the grove was infested by the Asura 
named Dhenuka, having the form of an ass or mule, with many 
Asuras of the same form under him. Baladeva killed him, rid the 
grove of the Asuras, and enabled the cowherds to eat the fruits. 

I think that by TMa, yielding delicious fruits, is meant 
the Kharjflra tree, and that this myth must have arisen by 
riddlingly playing with the word Kharjflra as Kbara-jflra, 
khdra, ass or mule, rough, and jfira, hurtful, injurious. 
Hence the myth that the trees, though yielding delicious 
fruits, were infested by the hurtful ass-demons, the feat of 
killing them and enabling the cowherds to eat the delicious 
Tala fruits being attributed to one who had the epithet of 
T&l&hka settled upon him. There is further the riddle of 
the ass demon being called Dhenuka, milk-yielding. There 
may here be a covert allnsion to the wine or liquid yielded 
by the palm tree. 

^ There is a widespread Vedic legend about Indra^fl 
delivering np Yatis for being devoured by sld&vWkas, 
jackals.* In the Kaushitaki Brahmana Upanisbad these 
Yatis are qualified by the epithet Arunmukha, declined 
by /Sankar&k&rya as a-rut-mnkha, and explained by him to 
mean those degraded ascetics whp have no Yed&ntio words 
or sound (rut) in their mouths, i'.6.>vwho do not study the 
Upanishadio knowledge. But in the Aitareya Br&hmana 
the reading is not Aronmokha but Arurmagha, and taking 
this as the right form of the word, Dr. Hang supposes that 


• Vid§ the text! quoted and dwelt upon in Mnlr’e Texts VI., pp. 
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"the Anirmaghae were no doabt a kind of degraded Aryae, 
▼ery likely a tribe of the ancient Iranians, in whose 
language (the Zend) the words auroo and magha are 
frequently to be met with." Be this as it may, the Taitt.- 
Samhith II. 4, 9, 2 says: *The heads of the Yatis who 
were being devoured (by the jackals) fell off, and they (the 
Yatis) became Kharjdras, date trees. Their juice went up 
and became Eariras which are Sanmyas, and indeed it is 
the Sanmya oblation that makes rain fall from the sky,’ Ac. 
The commentary of Bhatta Bh&skara takes the Yatis to 
mean y^tayitarah, ‘ barters ’ of men, and therefore a kind 
of Bakshas demons.* Thus he takes Yati here to mean 
the same as the demon or fiend Y&tu, derived from y4, to 
attack. He takes Kharjfira to mean the mah&-t&la or the 
great T&la tree, and Earira to be its fruit which is Saumja, 
delightful, because it is, be says, the transformation of the 
juice (‘ rasaparin&matvat ’). I do not think that the Yatis 
in questiou meant y&tayitdirah. Yati means the striver, 
being derived from yat, ‘to strive after, endeavour to, 
devote oneself to’. Therefore Yati came to mean the 
ascetic who is striving after spirituality or divine powers. 
1 think the myth of Yatis having become the Ebarjfira 
trees has arisen by likening the tall, straight, branchless 
Kharjfira tree to man who is a tall, erect being — to that 
man in particular who is the Yati leading his forest life, 
allowing his hair to grow into the not combed state, 
his head in that state bearing resemblance to the 
Kharjfira tree’s crest overhanging with the long blades of 
its foliage. The myth of jackals eating the Yatis that 
become the Kharjfiras may be due to the belief that though 
they are carnivorous they are fond of the Kharjfira fraits.t 

I think that this Yedic myth of the Kharjfira Yatis was 
the model for the KhMa or ass-Asuras of the Tfila trees. 
Baladeva who is very fond of drink is, as already stated, 
a prototype in that respect of the Soma-quaffing Indra. 

* ‘ MNioAm jrAtayitAro nkslufTifesbAk Yatoyah ’. 

t In this pairt of India paopto say that jadala aatdi^ frditafadlan horn 
thn tnea, and also ragaroBiia 
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Therefore^ if Indra gets the Arunmukha Yatis killed^ ottr 
Baladeva kills the braying ass-Aanras. 

Next/ Baladeva kills the Asnra Pralamba:— 

On one occasion when the cowherd boys were at the play in which 
the defeated were to carry on their backs the winners to the 
appointed distance, an Asnra named Pralamba played with them in 
the disguise of a cowherd boy and, being defeated, took Baladeva on 
his back, and assuming a gigantic form so high as to make Baladeva 
look like the moon on the back of the cloud in the sky, began to run 
away with him, but was thumped down and killed. . 

Pralamba means distended^ and, according to N. A. 
Godbole^s Sanskrit- Mahr&tti dictionary, is one of the names 
of the rain-cloud. Indra, the Rainer, is well known in our 
mythology as beating and hurling down the rain cloud. 
Baladeva^s killing the Cloud-demon Pralamba may mean 
that the autumnal Moon is in his glory after hurling down 
the rain cloud of the rainy season. 

Enshna holds up Mount Govardhana like an umbrella: — 

The cowherds made preparation for the annual feast in honour of 
the god Indra in which 8akra-dhvaja, the flag of that god, is 
worshipped. But young Knshm induced them to transfer that 
worship to Mount Govardhana, saying that as the agriculturists 
perform Sitd/-yajha, worship to the goddess of the ploughed field, 
the oowherds should perform Giri-yajfia, mountain-worship, as they 
depend upon the hill sides for pasture and streams of water for 
their cows. Accordingly, when all kinds of food were heaped on 
the top of the mountain as an offering to the Mountain-Deity, 
Krishna himself became a Mountain in form, ate evexything and 
expressed satisfaction, while at the same time in his usual form he 
was among the cowherds prostrating before the Mountain, thus 
bowing to himself by himself. As thus Indra was denied his 
worship, he got angry and rained a deluge for seven days in order 
to kill the cows and oowherds; but Krishna held up the Mountain 
like an umbrella and protected them under its shelter. Seeing 
this, Indra became humbled, installed Krishna as Gbv&m Indra, 
Lord of cows, under the title of Govinda,* saying: Hereafter let 
both Mahendra (Indra) andUpendra (YishnusKrishna) be worship- 
ped in flag staffs. 

We saw (p. 489 ante) that Govinda means the obtainer 
of oow or cows, that an old explanation of that name is 
that Vishnu in his Boar form found and brought the 

* This implies a play upon the word Govinda as gavAm india^agoviada, 
66 
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sabtnerged Earth, that (as stated in the Essay on the Boar) 
the Boar Vishnu in carrying the Earth was the Vadlha 
Mountain, and that the different meanings of Var&ha as 
boar, as rain cloud, and as mountain which by its name 
bhffdhara is ‘the carrier of the Earth’, are at the bottom 
of that story. Our story evidently takes cognizance of 
the verbal tricks of that old story. It is the nature of a 
riddle not to express openly, but suggest the thing 
intended, and therefore such verbal tricks are not openly 
expressed, but have to be inferred from the circumstances 
of the case. In the story under consideration our Black 
Krishna is viewed as the Rain Cloud as is indicated by the 
allegation that he assumed the form of a mountain on the 
top of the mountain. The so-called cloud mountain 
distends itself on the tops of mountains. If in the older 
story the Boar Vishnu carries the Earth, here Vishnu 
Krishna even as an infant is made to carry the mountain. 
As a verbal trick this is a greater feat — the feat of carrying 
even ‘ the carrier of the Earth.’ In doing so he is made 
to excel and humble Indra who is Gotrabhid. This seems 
to have been worked out by a trick with the word gotra, 
which in the Veda means the cowfold, but which came to 
be used as a name for mountain, for rain cloud, and also 
for umbrella which protects from sun and rain, as ‘go’ means 
both water and rays. Indra in his govid or cow-winning 
feat is Gotrabhid, the breaker of the cowfold in which the 
Fanis had confined the cows.* But taken apart from this 
attending circumstance, Gotrabhid as the name of Indra 
was capable of exhibiting him, at least as a paradox, as 
one who was inimical to the cows, and who therefore broke 
their protection. Therefore, as against Indra Gotrabhid, 
our Krishna as Gopa, the cowherd as well as the protector 
of cows, is made to figure as Gotradhrit, the holder up of 
gotra or the cow-protecting mountain-umbrella, thereby 
protecting the Vraja settlement. Govardhana, the 
of the mountain held up, means ‘cow-prospering.’ 

* These two epithete of Indra as Goyid and Gotrabhid are mentioned 
together in Bt. B. 10$, 6. 




KBIBENA. 


515 


This Btory seems to me to illastrate that Vishna is the 
Invincible Protector (Rv. I. 22 , 18) ; that His worshippers 
will not Buffer, but will be firm (VII. 100, 1 and 4) ; that 
having Him as their Protector they may render the shafts 
of trouble as futile as rain beating against a rock. 

The whole of the protected settlement feels grateful to 
Krishna and says : ' Thou must be a celestial in the guise 
of a cowherd. Who art thou ? Whoever thou art, thou art 
what thou art, salutation to thee who art bom our 
B&ndhava (protecting kinsman).’ He says to them that 
they must look upon him as no other than their B&ndhava, 
one of their own class, and that the time will come when 
they will know who he is (Harivamaa II. 20). This I 
think echoes i2ig-veda I. 154, 5, which says that Vishnu is 
Bandhu, Kinsman (protecting his people). 

Krishna loves the milkmaids 

In antnmn, bnll-fightS| wrestling and all kinds of plays take place 
in the joyous settlement. The Gopa yonng women become so very 
fond of Krishna that in the glorious moonlit autumnal nights th^ 
stroll oat to the forests and play, sing and dance with Enshna, 
imitate his acts, embrace and kiss him. Without minding the 
interdiction of their fathers, mothers and brothers, they go out in 
the nights in search of Krishna, and he enjoys pleasures with them, 
paying regard to his infant state (* kaisorakam m&nayan vai sa ha 
tdibhir mumoda ha’ — H. V. II. 20). That is to say that it was not 
improper on the part of an infant to play with young women. 

The Vishnu-pur&na (Y. 13) includes husbands also among their 
interdictors, thereby indicating that many of them were married 
women, and it says that in the dance called Rasa, as every one of the 
damsels wanted to bo always holding his hand, so, before forming 
the ring, he touched them all one by one with such entrancing effect 
that, although one damsel held another in the ring, every one of 
them felt she was in touch with Krishyia himself, and that in this 
manner, paying regard to his infant state, Knshna loved, and was 
loved by, those damsels. He being the All-pervading Self and Lord 
in themselves, in their husbands, and in all creatures — One who has 
put down evil (kshapit&hita^). 

The Glorious Antary&min Self of all who, according to 
the KMnd.-upanishad, is ApahatapApman, can never 
commit lustful acts. It is clear that the ^ove spoken of 
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means spiritual oommunion with the Lord of the universe^ 
and that the enlightened souls in the shape of the milk- 
maids feel His presence in all creatures and everywhere. The 
Bhag.-pur&na, speaking about the Rasa dance, says that the 
single Krishna became as many as the damsels ; for the 
Antaryftmin is in one and all. 

When the fiig-veda (I. 66, 4) says that Agni is jkrhh 
kaninftm patir janiniLm, the lover of maidens, the husband 
of matrons, no carnality is meant ; on the contrary what is 
meant is that Agni as the Sun is ushas&m jdira/i, the lover 
of the Dawns (VII. 9, 1). Similarly, Krishna^s dalliance 
with the milkmaids is not carnal, but means their spiritual 
communion with Him ; there is as much carnality in 
this as in the Vedic poet’s making his devout thoughts 
embrace Indra like wives embracing their husband (Bv. 
X. 43, 1). As riddles with words are not always openly 
expressed but are to be inferred, it may be that the 
idea of Krish/ia Vasudeva’s dalliance with the girls 
arose by playing with and looking upon V&sudeva as 
V&sddeva as one who plays (deriving deva from 1. div, to 
play, sport, dally, &c.,) with vasus, girls. This dalliance is 
stated to have taken place in his kai^ora or infancy, when 
there can be no carnality. As Krishna is Yajua Purusha, 
Man outwardly, but the bodiless Antaryamin in all bodies 

Ayam Purushafe sarvasu purshu puri^aya/^’), in order to 
love this Man, Who is Para Purusha, the Great Man, with 
all the ardour and tenderness of a female’s love, the 
enlightened souls are pictured as young females, hitherto 
the creatures or wives of worldiiness. As the iZig-vedic 
Vishnu attends to the call of his worshippers in the form of 
a Young Boy (^Yuva Kumarah praty ety ahavam’ — I. 155, 
6), so our Krishna attends to the call of the milkmaids when 
he is a Young Boy. Krishna as the cowherd may be 
compared with the Vedic Son God Budra who is Pa^upati, 
the lord of kine, and the /Satarudriya says about Budra 
that ^ milkmaids,^ (when) fetching water, saw him— yea, 
they saw him 

* * Utamam gopft^ admao, adnaan adabArya^^ 
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Of all the milkmaids^ one milkmaid^ R&dhft^ who is not 
mentioned in the Hariyam^ and the Yishnu and Bh&g.- 
pur&9ias^ figures in some other Pnranas as the most beloved 
of Krishna; and Jayadeva’s sweet songs have made her 
famous. As Krishna’s play with the milkmaids is placed 
in autumn^ I think Rd.dhd. is identical with the Yi^khdr 
asterism whose another name is R&dh&^ and whose conjunc- 
tion with the Sun takes place in autumn.* According to 
the Y&A;aspatya^ R&dh& is a goddess of the Heaven called 
Goloka, a goddess who is the half as well as the iSakti or 
power of Vishnu, and who was bprn on the Earth as the 
daughter of a cowherd named Yrishabhfitun, ^the showering 
sun,’ who may be taken to denote the Rainy Season as the 
predecessor and father of Autumn personified as the 
autumnal star Rlldha. BAdh& means success, achievement, 
prosperity. So, Vishnu as Krishna loves his own Power of 
Siddhi. 

Krishna kills the bull-demon Arish<a : — 

When Krishna was passing pleasant days with the milkmaids 
an Asura named Arish^a came down at night-fall in the disguise of 
a terrible black bull, and made great havoc among the cows and 
cowherds; but our Krishna (the Black), like another black bull, 
fought with the bull Asura and killed him. 

What metamorphosed is this Asura is clear from his 
name Arishia, Misfortune or Calamity. 

Krishna kills the horse-demon Ke^in : — 

Kamsa now comes to know that Krishna is the eighth son of 
Devaki, surreptitiously transferred to Gokula. He sends his own 
younger brother Asura Kesio, who comes in the form of a vicious 
horse ; but Krishna’s hand thrust into his mouth swells and chokes 
him to death. And it is said that because Krish^ni killed Kesin he 
came to be called Kesava. 

This is a pun arising from the similarity in sound of Kesih& 
(killer of Kesin) and Ke^ava. A demon of the same name, 
Ke^in, was met with as the husband of Daityasena in the 

« In the Taitt.-Br. III. 1, 2, 1, Anil-Bftdh&, the asterism next to 
Visftkhft, is oonneoted with sarat, autumn. But in later times, autimm 
commenced with Viaflkhft or . 
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older legend abont Kom&ra^ and explained at pp. 37*^8 

ante.* 

Knshna kills Kamsa : — 

Kamsa sends Akriira (fcho Peaceful), alias Dd.napati, son of 
S^vaphalka, and a devotee of Krishna, to bring Krishna and Baladeva 
to Madharll for distinguishing themselves there in the tournament 
called Dhannrmakha, the bow-feast. In the tournament he tries to 
get them trampled down by his powerful elephant called KuvalajA- 
pida; but they kill the elephant, aud also the wrestlers Mush^ika 
and K2i,nfira who were set upon them, and at last Krishna springs 
upon Kamsa and kills him, while Baladeva kills Kamsa’s brother 
named Sandman, Good Name. 

Kamsa had dethroned and imprisoned his own father Ugrasena* 
who now is released and installed as king by Krishna, who says that 
it is not for self-aggrandizement that he killed Kamsa. Krishna 
obtains the heavenly Sabha called Sudharm^, the Hall or Court of 
Justice or Righteousness, for TJgrasena. 

King Kamsa who is both man and Asura, and who sends 
Asnras in disguise one after another to kill the infant 
Knshna, may be compared with Kubera who, though 
RlLjadhir^ja, and the kingly god of wealth, is the king of 
B&kshasas, one who sends his Kauberakas or evil spirits to 

* The Bh4g.-pnr&na makes Krishna kill many more Asaras in his 
cowherd life than are mentioned in the Harivamsa and Vishnu-pur&na. 
They are (1) Trin&varta, the Asura of whirlwind who tries to carry away 
Krishna; (2) Vats&sara, a demon in the disguise of a calf ; (3) BakAsnra, 
a demon in the form of a heron, a bird which has given its name to the 
cheat ; (4) Aghasura, the demon of wickedness, in the form of a boa snake, 
BwaUowing the cowherds along with Krishna who, however, swells in the 
belly of the snake and bursts it; (5) Kubera’s follower Baukha^AcZa, having 
in his bead a gem which, on killing him, Krishna presents to his elder 
brother Baladeva; and (6) VyomUsura (the Asnra of the sky) who steals 
away the cowherds one by one like lambs and shuts them up in the cave 
of a monntain, but Krishna catches and kills him, and releases them. It 
also makes Krishna rescue his foster father Nandagopa from death twice : 
at one time when Nanda was bathing in the river, Varnna’s son carries 
him away» bat Krishna goes to Varuna and, being honoured by him, brings 
back Nanda ; at another time when Nanda had gone to the Sarasvati river 
in the North a snake grasps him, but, beaten by Krishna, the snake gives 
np that form and becomes a Vidy&dbara named Sadarsana (the good- 
looking), who had got into the snake form as a panishment for making 
fan of the agliness of the Bishis Aagiroses who are VirApas — ^an epithet 
applied to them in Bv. III. 58, 7* l 
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prowl about and kill children^ vide the Ek&gnik&ncZa 
Mantraprasna II. 13 ^ which commences by addressing the 
mother of the new-born babe thus: te kumftram 

Baksho Vadhit^ mdi dhennr atyd.scLri?ii 'may not the 
Bakshas or evil spirit kill thy child ; may not the milch cow 
(running in quest of her calf) trample him ! ’ So^ like the 
cow whose trample is dangerous^ most of the demons that 
come to kill Krishna and Baladeva are in the forms of 
animals. 

The idea expresed in such Pur&nas as the Bhagavata is 
that although Kamsa was the enemy of Krishna^ stilly as^ 
in his constant fear of Him^ he had Him always in his 
mind^ he obtained beatitude when his body was killed by 
Him. If Kamsa obtained beatitude by hating God, there 
must be in this the paradoxical riddle of his being an 
enemy outwardly, but a devotee inwardly. The Shadgar- 
bhas in killing whom Kamsa kills his own sons may have 
been viewed esoterically as the Shadvargas, ' the group of 
the six/ consisting of Kama, desire, Krodha, anger, Lobha, 
avarice, Mada, conceit, Moha, folly, and Matsara, envy.*^ 
Proceeding from man, these are his sons as it were. So long 
as he indulges in these, he is an Asura or demon virtually. 

In that state he dethrones and imprisons Dharma or 
Bighteousness whom he ought to have regarded and 
respected as his father. When he kills these Shadvargas, 
there is outwardly the paradox of his being such an 
atrociously bad Asura as to kill children, his own children ; 
but unless he kills them he will not see Agnishomau, the 
Sons of Sacrifice, against Whom he sends his other associ- 
ates of his bound state for being killed by them, until at 
last his own body, symbolizing bis bound state, is killed 
and he obtains Moksha, the freed state of bliss in Heaven. 
Something like this must be the inner meaning if Kamsa 
obtained Moksha. 

* Like the Vedio pnn of viewing Eaajapa as Pasyaka by a transposition 
of the syllables, Shadgarbha would become Shadvarga by the transposition 
of bha and va, which latter, though written as va, is pronouuoed in upper 
India as ba. 
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With Hhe killiiig of Kamta Kriihita's life M a oowlierd 
endsi and he reTeals bimaelf as the Kshatrija* 

Baladeva and Enahna undergo the Upanayana ceremony 
and become BrahmaUkrina studying Dhanurreda under a 
Br&hman teacher named S&mdipani. 

Their intdlect was so extraordinary that the teacher took them 
to be the Moon and Sun, aud they learned everything in sixtyofonr 
days. When at the close of the study the Garndakshinft or teacher’s 
honorarinm had to be paid, Simdipaui did not want any money or 
things, but wished that his only son, dead long since in the sea, be 
brought and delivered to him. Krishna at once dived into the sea, 
and learning there that the son had been swallowed by a Daitya 
named PahZ»jana in the form of a Timi fish, found out and killed 
him and took from him the conch Pan^janya. Not finding the 
son there, Krishna went to Yama, the god of death, fought with atid 
conquered him and made him deliver up the son. Thus the teacher 
obtained his dead son brought back to life (Harivamsa II. 33). 

A story like this cannot have originated without an 
esoteric meaning. The Upanayana ceremony gives the 
spiritual rebirth called Dvijatva, and the teacher is said to 
bring forth this birth from the womb of Vidy&, knowledge. 
But when God Himself as the •Son Krishna is the student, 
the teacher himself is benefited and gets the spiritual 
rebirth in the shape of the son, bis soul, rescued from the 
Samsftric death. The sea may be taken to signify the sea 
of Sams&ra, and Panibajana the demon of the five senses. 
This Pan^ajana should be distinguished from the PanZ^a- 
janas, the mysterious god-like five tribes famed in the 
Big-veda ; and when Agni is called PanZcajanya in Rv. IX. 
66, 20, the sacrificial Agni worshipped by the PanZsajanas 
seems to be meant. The conch was used as the war 
trumpet, as the sound of victory; and when Vishnu^s conch 
was called PllnA;ajanya, it seems to have meant the trumpet 
or fame of the divine PanZ^ajanas. But when the Mr^ZsZcha- 
ka/i drama (act VIH. verse 2) says that the Panftajanas 
should be killed along with the woman, it means that the 
five senses should be subdued along with Avidy&. This 
shows that in the time of that old drama PafiZsajana had 
come to be freely used esoterioally as the five senses. 



Wliien the demon of the senBas^ is lolled^ tlie 

Pftnftajanya conch or fame of the divine Pafitojanaa » 
obtained, just as knowledge may be said to be enshronded 
in the mist of ignorance^ and to flash forth as soon ai 
ignorance is killed. 

While Knsh?ia Devakipntra’s teacher is, according to 
the XMnd.-npanishad, an Angirasa, belonging to the 
Ahgirases, who, according to the 22ig-veda, are the flrst 
kindlers of the sacrificial fire, here in the Pur&nas he is 
called S&mdipani, son of or belonging to Samdipana, 
meaning ^ one who lights well \ 

In the Mah&bh&rata, wherever the Pikndayas have 
anything to do with Knshna, he is Dv3.rakav&sin, one who 
resides in Dv&rak&, a sacred place in the extreme western 
projection of the peninsula of Kathiwar, about seven 
hundred miles to the south-west of Madhura (Muttra) as 
the crow flies. Knshna, it is said, got the god Yi^vakarman 
to build Dv&raka for him on land which the sea bared by 
receding at his request, and the reason assigned for his 
seeking for his adult life a place so far away from the scene 
of his birth and boyhood is that Jar&sandha, the powerful 
king of the Magadhas, drove away Krishna, and the 
Y&davas from Madhura. That story is interwoven with 
strange stories about the killing of SWgala V&sudeva, and 
of K&la-Yavana, the friend of Jar&sandha; about KWshna^s 
marryingRukmini, whom /Si«up&la, the X‘aidya,had intended 
to marry ; about the R&jasuya sacrifice of the PiL?idava3 in 
connection with which Krishna gets Bhima of the Panda- 
vas to kill Jard»sandha, he himself killing jS^i^upala ; about 
the strange births of Jarllsandha and Si^up^la; and about 
Jar&sandha^s two strange associates called in the dual 
Hamsa-Dimbhau, Hamsa and Dimbha. These stories are 
found partly in the Harivam^a and partly in the Mahft- 
bh&rata. 

Taking up the Harivamsa first (II, Adhy&yas 34 — 60), 
the story is briefly this : 

Kamsa’s widows Asti and PiApti, the daughters of JariLsandha, 
whose capital is B&jagnha, complain to him against Krishna, the 
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killer of their bnsbend. JerAsendha makee a strong oombination of 
almost all the kings* of India against Krishna, and besieges 
MadharA. The divine weapons of Baladeva and Krishna come down 
from the sky. With them they kill the armies of the enemy right 
and left in a war extending over twenty-seven days. At last Bala- 
deva engages JarAsandha in single combat, but a voice in the sky 
says that one who is destined to kill JarAsandha is born elsewhere* 
Hearing this, JarAsandha becomes dejected and goes back to his 
country. 

Bat with reinforcements he comes and besieges MadhurA again 
and again, altogether eighteen times, in none of which the YAdavas 
are able to kill him. On the contrary, on the eighteenth time, 
seeing his inexhaustible resources, Krishna goes away to DakshinA- 
patha, the South, with Baladeva. There they meet Parasu-RAma, 
who has made iS'drparaka (modern Surat) his home, having dis- 
charged an arrow at the sea and made it recede and bare new land 
on which to build that town. Parasu-RAma takes them vid (1) 
Karavirapura built by the YAdavas of the olden time, whose present 
descendant, however, is a very cruel king named SrigAla YAsudeva 
who has killed many of his kith and kin to make his sway secure; 
(2) the river YenvA; (3) the mountain Yajnagiri in the Sahya range ; 
(4) the river Khaivahgi at its falls ; (5) the town Krauhkapura ruled 
by a just YAdava king named Mahakapi, and (6) from there to 
Mount Gomanta in the Sahya range. Leaving them there, Parasu- 
RAma goes to iSurpAraka, while as advised by him they stay at 
Gomanta aS'a safe mountain retreat. 

There Baladeva, remembering the Amn'ta or nectar drunk by him 
in his former state as a god, gets plenty of Kadambarl wine to drink 
— a wine drawn from the kofara of the Kadamba tree. The divine 
bird Suparna crowns Krishna with Yishnu’s crown. 

But JarAsandha finds them out and surrounds Gomanta. At last, 
as advised by the Kedi king, one of his allies, he sets fire to Gomanta, 
with the effect that from its crest Baladeva and Krishna spring 
down into the midst of the assailing army and commit terrible 
execution with their divine weapons which descend from the sky as 
before. Baladeva kills Darada, and engages JarAsandha again in 
single combat, when the same voice from the sky repeats that 
JarAsandha’s killer is born elsewhere. Hearing this Baladeva stops 
the combat, while JarAsandha, dejected and conquered, goes back to 
his country. 


• These are the kings of Anga, Vanga, Kalihga, KAsi, Kosalya, Madra, 
Trigarta, K Almira, fifaibya, GAndbAra, the Yavanas, KArusha, Darada, 
SAlva, JGTedi, Panndra, DasAma, Kaisika or Yidarbha, Sanvira, FAndya, 
Suhma (Ceylon ?), also Dniyodbana of the Kurus. 
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Then the £edi king above mentioned, who happens to be Kfishfia*i 
father’s sister’s husband, combines his army with that of the 
KkriishaB, and sides with Knshna in going to and attacking the 
cruel Sng&la Yd^sudeva of Karavirapura, who fights with Krtshiui 
saying that out of the two Y^sudevas (Sngala and Knshna) either 
the one or the other should survive. Krishna kills him with his 
kakra weapon, and instals in his place his son Sakradeva. 

Then KrishTia and Baladeva return to Madhurd. to the delight of 
TJgrasena. While there, Baladeva goes alone to Yraja, the scene of 
his boyhood, and is welcomed by the cowherds and milkmaids, who 
supply him with plenty of drink. He asks the river Yamun& to 
flow to where he is lounging with a view to have a cool bath in the 
water ; but as she does not heed his request but is running on to 
meet her husband the sea, be puts his plough to the river and drags 
her to where he is, thus making her turn aside and flow in the 
midst of the Brmd^vana forest.* 

News comes to MadhurA, that Eukmini, the beautiful daughter of 
king Bhishmaka of the Yidarbha country in the South, intends to 
marry by means of Svayamvara, ie,, by selecting a husband herself 
from among kings assembled from all parts of India. With his 
divine bird Supania Knshna goes to Kundina, the capital of 
Yidarbha, and stays in the house of the brothers Kratha and Kaiaika, 
the latter being the father of Bhishmaka, and the people over 
whom they ruled being known as Krathakaiaikas. Kaiaika knows 
Kv’isbna to be Yishnu U[)endra himself, and receives him as a great 
guest. Jarasandha and other enthroned kings have also arrived, 
and have planted themselves in regal seats in the Svayamvara 
hall. They would be offended if Krishna who is not a ruling king 
be provided with a seat in their midst. Kaisika offers his own 
kingdom to Krishna, but the god Indra does not like his sitting on 
another’s throne, and so he sends a divine throne, on which Krishna 
is inaugurated in a divine Sabha or hall in the presence of all the 
kings except Jar&sandha, ^isup&la (alias Sunitha), SMva, and 
Eukmin who is the elder brother of the bride Bukmini and who 
shares their dislike of KWshrm. These are left to adorn the Svayam- 
vara hall with their presence, while Krishna is inaugurated by 
Kaisika. Then Bhishmaka comes there and says that the proclama- 
tion of the Svayamvara was all the doing of his young sou Rukmin, 
and that he himself is against that mode of marriage for his daughter. 

* One of tho names for river is SirA, the plougher, because it has 
ploughed its way on through the earth. Perhaps there is an abrupt bend 
in the YamnnA river near Brtnd&vana, and so it was fancied that it was 
caused by the plougher god Samkarsbana’s drawing her aside against h6r 
Win. 
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Testing Bhishmaka’s resolve, Krishna says that he too approves of 
it, and that Bnkmini is the goddess Lakshmi herself intended to 
marry him aend none else. So saying, he leaves the place, and the 
divine hall and the divine throne are withdrawn to Heaven. 

Then, among the assembled kings S&lva the lord of Sanbha 
speaks about the Yavana king who, having no issue, bad obtained 
the most powerful son K^la-Tavana by getting the Br&hman Bishi 
G&rgya to raise issue on a beautiful woman belonging to him. By 
the favour of the god Indrs, this KMa-Yavana is not killable by the 
Y&davas ; and as he is the friend of Jar&sandba, S&lva councils the 
latter to set him up to besiege Madhur& and kill Krishna. Jar&san- 
dha bemoans his own inability to conquer Krishna and the necessity 
to which he, a great sovereign, is put for seeking the service of a 
Yavana. At his request Salva himself goes in his aerial chariot to 
KHla-Yavana, who gladly consents to serve Jarasandha, and who, 
distributing charity to Brahmans, and sacrificing in the fire for the 
success of the expedition, sets out with a large army of the MleA;Arhas 
consisting of Sakas, Tukbaras, Daradas, PSradas, Tanganas, Khasas, 
Pahlavas, and other kinds of Dasyus. 

In the meantime the divine bird Suparna selects a safe site for a 
new town for Krishna, at whose request the sea bares out new land 
to the extent of twelve Yojanas on which is built the town of 
Dv&ravati, surrounded by the sea on all sides. To that unassailable 
place Krishna transfers King Ugrasena and all the Y&davas of 
IladhuiA, abandoning the latter town which was the ornament of 
the very wealthy Madbyadesa (centre of Hindnstan). 

Transferring the Y&davas to Dv&raka, Krishna himself remains in 
Madhura with a few followers, expecting the arrival of Kala-Yavana, 
to whom a sealed pot containing a krishna-sarpa or black cobra is 
sent by Yasudeva, the father of Krishna, but it is returned filled 
with ants, so that the serpent is found eaten up by them. Then 
Yasudeva betakes himself to Dyarak&, while, as soon as K41a-YaTana 
arrives and besieges Madhuri Krishna comes out on foot and runs 
on, pursued by him, but too swift to be caught. At last Krishna 
rushes into a cave, in which a king of the Tret& age, named 
Mukukunda, son of Mamdb&tri, was sleeping. In the olden time 
that king had undergone great fatigue in fighting on the side of the 
Devas in the Dev&sura battle; and as he wanted to enjoy a long 
rest, they put him in this cave saying that whoever disturbed bis 
sleep would be burnt down by his mere look. KHla-Yavana also 
enters the cave, and, taking the sleeping man to be Krishna in that 
feint, kicks him with his foot, with the result that the man wakes up 
and by bis mere look burns him down to ashes. Krishna then 
shows himself to Mukukunda^ who, learning that during his long 
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sleep the Tret& age has passed and the Kali age oome in which men 
have become very short, has no desire to have anything to do in that 
age, goes to the Himalayas, performs tapas there and departs to 
Heaven. 

The crest-fallen array of K41a-Yavana is taken charge of by 
Knshna and delivered to King Ugrasena at Dv&raka. The god 
Yisvakarman himself constructs the mansions and fortifications of it, 
and the divine Sabb& Sudharmd. is brought down and established in it. 

In the meantime, at the instance of Jar&sandha — who and the 
Kaidya king (Krishna’s father’s sister’s husband) are descended 
from a common ancestor named Yasu, and who therefore takes a 
paternal interest in the Kaidya king’s son Sisnp&la— Bukmi 72 rs 
elder brotbor Bukmin, the Yaidarbba Prince, makes preparation for 
her marriage with ofisupd>la, overriding her own wish to marry 
Knshna. Her father Bhishmaka is unable to assert his own will 
against that of his powerful son who is one with Jar&sandha and 
others in hating Krishna. But Krishna, who has arrived and been 
welcomed by Kaisika, carries off Bukmini as soon as she comes out 
from the temple to where she bad gone to worship the goddess 
Indr^ni on the day previous to that fixed for her marriage. Baladeva 
stays behind with the Y4davas and fights with and worsts 
Jarasandba and others, and then the wedding of Bukmini and 
Krhhna, takes place at Dvarakd. on a grand scale. 

The account given of Jar&sandha and iSi^updla in the 
Sabhdiparvan of the Mah&bhdrata in connection with the 
B&jasuya sacrifice of the Fandavas^ is to this effect ; 

King Brihadratha of the Magadhas, so-called because he inherited 
a divine chariot given to his ancestor Yasu by the god Indra, had no 
issue. Once upon a time the great Bishi Kanda-Kausika, son of 
Kakshivd.n of the line of Gotama, came to his country and sat under 
a Mango tree. Propitiated by the king and his two queens, the 
daughters of the king of Kksl, the Bishi gave a fruit from the same 
tree, which the two queens ate dividing it into two halves. The 
result was that both became pregnant, but one gave birth to a half 
or one side of a child from head downward, and the other to the 
other side. These freaks excited terror and were cast away. But a 
Bakshasi named Jar&, whose picture, as a young woman attended 
by her children, written on the wall of the palace as well as on the 
walls of all houses, was being worshipped daily as Grihadevi, house- 
goddess, picked them up, and as soon as she put the two sides 
together they united and became one strong child crying like 
thunder. ‘ She handed over the child to its father Brihadratha, who 
named it Jar&sandha, because it was united by JbxL 
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By worshipping Badra, Jaiisandha became very powerful and 
defeated the kings of many tribes, who were obliged to flee from 
their countries to the West, South and other places.* He had 
i^isupala as his commander-in-chief who rated himself another 
Purushottama (Vishnu), and two generals named Hamsa and Pimbha 
who were not killable with any kinds of weapons. At his service 
were the king of Karflaha ; the Yavana king who ruled over Marn and 
Naraka, like another god Varuna, in the west; the king of Kunti; 
Paundraka V&sudeva, king of Vahga, Puadra and Kiratas, who always 
imitated Xnshna, assn ming his symbols ( A;ihna)t ; and others. Having 
married Asti and Pr4pti, the daughters of Jar^sandha, Kamsa 
persecuted the Y^avas; and therefore Krishna, together with 
Samkarshana, had to kill him. But as soon as one danger was put 
down another rose up in the person of Jnr&sandha who, urged by 
his widowed daughters, attacked the Y&davas again and again. 
Jar^sandha’s Hamsa and Pimbha who were not killable by anybody 
died in one of the battles thus : Some one gave out (falsely) that 
Hamsa was killed by Baladeva ; hearing it, Pimbha drowned himself 
in the Yamund. river out of grief; Hamsa came to know of this and 
he also drowned himself. Losing them, Jarasandha went back 
dejected. 'But,* says Krishna himself to Yudhishi/ara, 'as his 
daughters urged him again to the battle, and as his hosts were 
innumerable, our clans were obliged to give up Madhura and go 
en, masse to Ku«astha1i, to Gomanta and Baivata mountains, and 
onrseives to Dvaraka from fear of Jar4sandha. He is very powerful, 
and no Bajasdya sacrifice (symbolic of emperor-ship) can be per- 
formed when he is alive.’ 

Krishna takes Bhima and Arjuna with him; and the three, 
disguised as Sn&takas, go to Girivraja, the capital of JarHsandha, 
and entering the Kaitya-pr&s&da built on a hillock and worshipped 
by the M&gadhas daily, they break the three celebrated Bheris, 
kettle-drums, kept and worshipped there. They were such that if 
once played upon their sound lasted for full one month.” Brihad- 
ratha had made them out of the hide of a flesh-eating JSishabha or 
bull that was killed by him. Jar&sandba reC/eives the three Snfttakas 
as guests, and accommodates them in his YajfltLg^ra, house of 
sacrifice. Giving up the disguise, they say to him that they have 
come to have a duel with him and that he may select any one of 
them. Thus challenged, he recollects (the fate of) Hamsa and 

* The tribes mentioned are fifirasena, Bhadrakara, Yodha, SAlva, 
S&lvAyana, BatsJckex% Snstbala, Ku^da, Kulinda, Bunti, FAfiHla, the 
eastern Kotalas, Matsya, and others. 

t About this rival VAsndeva the Harivamsa has a long story which will 
be referred to farther on. 
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JTiqibhai tells the ministers to instal his son Sahedeva in bis phoe* 
and selects Bbima for a dael with dabs (gad&].* They fight from 
the Ist of the month of Orttlka to the 14th of it, when Jarftsandha 
is overpowered and killed, and then Krishna together with the 
victor Bhtma and Arjuna goes in triumph in the divine chariot of 
Jar&sandha, whose son Sahadeva snbmits to them. 

Then, conquering and making the kings of all the directions to 
submit to the emperorship of Yudhishi/^ira, the Bajaefiya is per- 
formed in the presence of all the kings ; and by desire of the old 
veteran Bhishma of the Ku ru- Panda vas, the arhana or honour of the 
sacrifice is presented to Krishna Y&sudeva whom Bhishma considers 
to be the Supreme Being incarnate. But as Krishna is an uncrowned, 
throneless Kshatrija, iSiaupkla of the Kedis takes objection to the 
honour paid to him while there are so many respectable elders 
invited to and present at the assembly. He reviles Krishna and 
Bhishma, f and insults the former by saying that his wife, Bukmini, 
is Anyapfirvfi,, *one who had been another’s’, as she had been 
intended to be married to himself (i.e. iS^isupala). 

At the time of birth this /S'isup&la had three eyes and four hands, 
and the terrified parents intended to cast him away, but a voice in 
the sky said that tbe infant (Sisn) was very powerful and should be 
maintained,! and that his killer in the distant future would be 
one in whose lap he would lose the extra eye and bands. The 
mother went on placing the infant in the laps of all the visitors, and 
when she placed him in the lap of her own brother’s son Krishna, 
the extra eye and hands disappeared. She begged him never to kill 
him, but he said he would forgive a hundred wrongs of him and not 
more. 

fifisupala exceeds the limit in heaping abuses and insults upon 
Krishna, whose Kakra or disc cuts off iSisupd^la’s head in the 
sacrificial assembly, and all the kings see the wonder of a Great Light 
issuing out from jSisupala’s body and entering into Krish^ia saluting 
Him! 

In such strange legends as these there can be very little 

* Bhima is celebrated for his proficiency in club-fight, having studied it 
under Baladeva. Jar&sandha is a powerful man in olub-fight. It is said 
in M. Bh. Sabh&. Adh. 19, verse 26, that the gad& which Jar&sandha threw 
from his capital Girivraja came and fell at Madhar&, and that the place 
where it fell came to be called Gad&vas&na. 

t Krishna’s acts of infancy are briefly mentioned here in the Mah&. 
bh&rata. 

X A pun is meant here: the Sisu is jSiao-p&la because the voice told its 
father to maintaiu (p&hi) him. 
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historj^ while the probability of their containing esoteric 
meanings is great. It must have taken several generations 
for the Y&dava tribes to have spread themselves^ partly 
from troubles at home and partly from love of conquest^ 
from their old seat Madhuri to Guzarat and Kattiwar in 
the south-west, and probably the seacoast town of Dv&rak& 
was one of their most flourishing settlements. Therefore, 
the nativity of our Y&dava hero and god is appropriately 
placed at the home of the tribe, and his after-life at 
Dv&rak&, the farthest limit of its south-west-ward spread. 
Was Dv&rak^L, meaning the Door-town, so named because 
it was considered to be the door to the sea trade of that 
part of India ? Anyhow the name suits the place in which 
to locate VishTiu. He is Dv&ra-pa, the door-keeper, of the 
gods (Ait.-Br. I. 30). The Sun (who is one of the forms of 
Vishwu) is Loka-dvara, the Door to the (heavenly) World 
(EAa.nd.-up. VIII. 6, 5). The Mahabh&rataUdyogaparvan 
109 describes the West as the beloved region of Varuna 
(the Sanskrit god of the sea), where the setting Sun gives 
up (visarjayati) his cows, rays, and where the eternal 
Vishnu has bis sthana, place. This idea of Vish7m’8 place 
in the West may have arisen from his solar aspect, the Sun, 
at the end of his day^s work, being poetically fancied to go 
to some resting place in the western sea. Dvaraka answers 
such a place very well. 

When the MahabhiLrata mentions a place at MadhurA as 
the one where fell the mace swung by Jar&sandha hundreds 
of miles away from the Magadha capital Girivraja, it is giving 
expression to what was, in its time, regarded as an old 
legend. The Knshna saga must have been added to and 
improved on from time to time before the epic assumed its 
present shape. As it is, although it mentions the Yavana 
king as one of the friends of JariLsandha, it does not say 
anything about JarlLsandha^shaving engaged K&la-Yavana to 
drive out Knshna from Madhur&. It would appear that the 
Mah&bh&shya of Patafijali (about 150 B.C.) says that a 
Yavana besieged the MAdhyamikas,by whom the inhabitants 
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of tbe Madhyadarai or central part of Hindustan were 
probably meant. It may be that the Harivam^a has added 
to the legend this siege of the Madhyadeea by the Yavanas ; 
bat it has made its K41a-Yavana a strange being. 

It has made him a creature of mixed blood. The 
concealed reason for this mast^ I thinks be the deriving of 
yavana from 1. ya^ to mix. This myth is of the same Idnd 
as thcdi which makes Kamsa of mixed blood. 

Then^ there is K&la-Yavana^s running in order to catch 
KWshna. This I think is due to construing yavana in 
another sense^ in the sense of javana, the swift^ as y and j 
are often interchanged. The concealed pun is that the 
Yavana was Javana^ the swift^ running to catch Knshna, 
the Deer^ but the latter is swifter. The Supreme Being 
cannot be caught by a bad being. The Yedic Deer of 
Sacrifice runs away even from the Devas^ who in order to 
keep Agni| the Fire of Sacrifice^ must first obtain the 
faggot of righteousness. 

The Yavana is fair in colour; but the prefix K&la^ 
attached to our Yavana^ who is the head of the M\ekkh»,B 
and Dasyus^ is for the purpose of denoting him to be veiy 
destructive^ as k&Ia means blacky injuring^ hurting. 

Then again^ there is the strange fact of K41a-Yavana 
being burnt down by the mere look of MuA;akuuda as soon 
as Krishna enters the cave in which he is sleeping. 

Phenomenally^ this I would explain by taking K&la- 
Yavana with his hosts of Mlej;A;^as and Dasyus to be a 
metamorphosis of Darkness pursuing the Sun Krishna into 
the cave or hiding place of the setting pointy and King 
Mufcukunda to be the Moon who comes in conjunction with 
the Sun on new-moon day, and who immediately after- 
wards opens his eye as the renewed Moon of the bright 
fortnight. The pursuing Darkness at nightfall loses sight 
of the Sun in the West, and kicking in that region the 
renewed Moon that has the potentiality of becoming the 
full Moon, is burnt down by his light. The name MuAu* 
kuoda seems to me to have been coined to in^cate the 
67 
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Hoon in this manner: knnda means the jasmine flower 
which is white in oolonr, and a pnre white thing is likened 
to Knnda and Indn, the Moon(kandendadhayala) ; the Moon, 
therefore, is poetically knnda-kirana, having jasmine>like 
white beams; kirana, the ray or beam of light, means 
that which scatters itself (issning from a mass of light). 
This idea of the Moon being knnda-kirana seems to be 
expressed in another verbal form as Mnkn-knnda, * he who 
sheds (muk) knnda (jasmine beams).’ Grammatically this 
word may be of irregnlar formation ; bat so is Mnknnda, 
one of the names of Yishnn. This name of Vishnu most 
have been well-established so early as the time of the 
Yishnnsahasran&ma in which it occurs, and it is explained 
as being an irregnlar word of the pnshodara kind, meaning 
mnktim dad&ti iti Mnkam-dak, ‘one who gives mukti, 
liberation or beatitude.’ 

The meeting of Mnknnda and Mnkn-knnda resulting 
ultimately in the latter’s obtaining Heaven or the state of 
beatitude must have been conceived with an esoteric 
meaning also in it. The Moon Mnku-knnda represents the 
sonl Jiv&tman, who, in the so-called Dev&snra battle, fights 
with the Asnras, the bad inclinations of mind. His long 
sleep is his sleeping, bis being dead, to worldly things : what 
is day to worldly creatures is night to the Muni who has 
subdued the senses, and what is night to them is day to 
him (Oitll II. 69). In other words, his long sleep means 
his continued Sam&dhi, concentration of mind upon the 
Supreme Self, Who in due time flashes to him — is realized 
by him — in the cave of the heart, for the cave is a well- 
known metaphorical name for the heart into which the two 
Atmans, Jiva and Para, have entered (vide ‘Gnh&m 
pravishtan Atm&nan hi’ — Brahma-sfitra I. 2, 12). The 
Sam&dhi is complete when the former realizes bis unity 
with the latter. In that unity he has attained paramam 
s&myam, extreme similarity, with Him. Therefore, he 
is taken for Krishna, and becomes apahatap&pman, one 
who kills all evil— burps down the tormenting, kicking 
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Pftpman by bis own spiritnal light. In the Dev&snra 
battle he may have achieved temporary victory over the 
Asaras, but final victory over their lord^ who is personified 
as the chief of the MlehkhAs and Dasyns^ is achieved only 
by long SamMhi and realization of the Supreme Self in the 
hearfc. Such a prabuddha or enlightened man sheds the 
white^ fragrant flowers of his universal love like the Moon 
his beams^ and gets Heaven at the end of his career here. 

KnshWs running into the cave and then finding a home 
in a sea-girt town may be compared with the older story 
about Indra^s running away and hiding in water (pp. 167- 
180 ante). 

Bukmini^ the spouse of Krishna, means the Golden. As 
Krishna is the Deity of Sacrifice, his golden spouse seems 
to be the goddess of Dakshin^, largess ; and as dakshinA 
means also the southern direction, that seems to me to be 
the reason why she is made to figure as the daughter of 
the king of Vidarbha to the South of Ary&varta. 

Who is Jar&sandha ? Jara means old age. To compare 
with our strange Jard>sandha of the epic, whose two halves 
are joined and made into one being by JarHr, there is the 
Vedic Jarabodha, praised in Bv. I. 27, 10, and explained 
by the commentator to be a name of Agni, meaning 'one 
who is aroused by praise ^ (' jarayft stutydp bodhamAna!^). 
He must have derived jaiA from 1. jri, to invoke or praise, 
the same root from which jaritri, the invoker or singer, 
seems to be derived. Dr. Hermann Oldenberg, following 
Professor Ludwig, takes Jar&bodha for a proper name, 
and he translates the verse 10 and the two succeeding ones 
thus: 

Verse 10. Jar&bodha! Accomplish this (task) for every 
house : a beautiful song of praise for worshipful Budra.” Or : ** 0 
JaiAbodha! Administer this (task); a beautiful song of praise to 
Budra who is worshipful for every house.” 

Verse 11. ” May he, the great, the immeasurable, the smoke- 
bannered, rich in splendour, incite us to (pious) thoughts and to 
strength.** 
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Tone 12. “May he hear ns, like the rich lord of a clan,* the 
baaner of the gods, oa behalf of onr hymns, Agni with bright light.” 

Bndra of verse 10 seems to be one of the names or 
aspects of Agni. This verse is in a hymn addressed to 
Agni. Whatever may be the meaning of Jar&bodha, Agni 
himself seems to be addressed as such, and his accomplishing 
a song of praise for Bndra seems to mean his inspiring the 
poet to compose it. Agni being looked npon as the divine 
priest, it is fancied that he himself is inspiring the poet and 
singing through him to Rudra and other deities. In the 
sacrificial rituals this verse is very important, as, according 
to the Tttndya-Br&hmaaa 4, 2, 15, quoted in the Vfikaspatya, 
it is sty led the J ar4bodhiya Sfiman or song of the Agnishfoma 
sacrifice. According to Dr. Oldenberg, the three verses 
form a song in the Sama-veda II. 1013-15. 

I would take our Jarfisandha to be a metamorphosis of 
Agni. Agni is Dvimata, born from two mothers (Bv. I. 
31, 2), and he is one " who when old and worn out became 
always young again” (Rv. II. 4, 6). Likewise, our 
JaiAsandha is made to be born from two mothers. The 
Agni of the sacrificers is fed daily and continuonsly 
maintained in their houses. Sandha means patting together, 
uniting. The old fire shrinking in the ashes as one speck 
here and another there becomes a young, vigorous, united 
flame when fed by dry mthered wood, grass or leaves; so 
that poetically the jarS. or old age of the fuel makes Agni 
into a young, united flame.f In this sense I would take 
Agni to be JaiAsandha, and for aught we know, this 
riddling name may have been coined by taking the Vedio 
Jar&bodha to mean Agni that is awakened by old, dried 
wood. Even if jar& meant ‘ praise ’, the fuel offered into 

• The original for ‘ like the rich lord of a clan ’ is rev&n-ira vispotih. 

f Here the thonght hinges npon the contrast of yomg and old, Agni 
being made yonng by the old, withered wood. Bnt when the thonght 
hinges npon the contrast of living and dead, the idea wonld be that the 
dead (wood) makes Agni the living. Speaking of the saorifloial Agni 
maintained in all the houses, verse 80 of the riddling Hymn I. IM says 
that he is Jlva, the Living One, moving, As. kept alive, by the 
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the fire by repeating Vedic praises of Agni migiii hare 
been looked on as the material form of the praise awaken- 
ing Agni into a flame. 

As Agni is both Drim&tib and Jar&sandha^ this gave 
scope for inventing the riddle of one mother giving birth 
to one half and the other to the other half of the child^ and 
of his being united by Jar&. As Jara^ old age, is a 
feminine word, its personification is in the form of a female, 
and it is clear from our story that a custom existed of 
writing her picture on the walls of all houses and of 
worshipping her. One would expect to find old age 
pictured as an old hag. But she was, it is said, pictured 
as a young woman attended by her children. Why? 
Evidently because this Gnhadevi, house-goddess, as she is 
called, is the personification of that old age of the wood 
which maintains Agni in all the houses as the ever young 
Child, Having thus the youth-giving power in her, it 
seems to have been thought fit to picture her as a young 
woman. But why should this goddess be called a Kakshasi f 
I think there is a verbal trick in this. Old age, it is true, 
may be viewed as a terrible Rdkshasi taking the lives of 
old people, but in the case of Agni our goddess is Bakshasi 
in the strange sense of one who maintains and protects 
(raksh) him.* 

It is not known what Magadha, the name of the country, 
meant. But it is a name fit to have been played with as 
magha-dha, holding wealth, and makba-dha, holding 


or nourishinf^ powers of the Dead, and that he, the Immortal, is the brother 
of the Mortal. In explaining the Mrttapas or drinkers of the dead, men- 
tioned in Trisanku’s story, to mean the drinkers of Soma which, being 
crashed and pressed, is mrita, dead, as it were, I quoted this verse and 
said that the so-called Mortal brother of Immortal Agni is Soma (Vol. I., 
p. 662). Soma is the lord of all Oshadhis and Vanaspatis, plants and 
trees, and I think that Agni as the Living by the powers of the Dead is 
the fire maintained by the cut and dried, and therefore dead wood. 

* Rftkthasa is from Bakshas, literally the thing to be warded off or 
guarded from, and therefore used as the name for malignant demon. 
The root rakidi means not only to protect or guard, but also to guard 
against. 
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Sacrifice. We may detect the former sense in the ancestor 
of the Magadhas being called Yasa^ Wealthi and the latter 
sense in the £aitya* containing tbe three drams made of 
the hide of the wonderful flesh-eating bull. Now, according 
to the well-known verse, Rv. IV. 58, 8, Agni is a bull 
having four horns, three feet, two heads, seven hands, and 
tied over three places. Commentators differ as to the 
meaning of this riddling verse. As it is, it makes Agni a 
strange bull. It is, I think, by viewing Agni as a bull in 
another riddling manner that he is called the flesh-eating 
bull, for he eats up the flesh-oblations; and yet, in the shape 
of the churned out fire, he himself is treated as the Victim 
and put into the Ahavaniya fire. He is thus killed as it 
were. The three drums may signify the three fires over 
which Agni as the Deity of Sacrifice extends. 

As the Rig-veda likened the Agni of the JariLbodhiya 
song to the rich lord of a clan,” our Jar&sandha, whom I 
would take to be a metamorphosis of tbe Agni of the 
B&jasfiya sacrifice, is appropriately made to figure as the 
lord of the ^wealth-holding’ Magadhas. His being 
described as killed by the P^ndavas for tbe sake of their 
Bajasuya sacrifice seems to me to be a riddle like Indra’s 
being Makhaghna, killer of Sacrifice.f His killing 
Sacrifice seems to have meant bis hunting for it and 
obtaining it. The performer of the Rajasfiya or any other 
Sacrifice is said to be the &-hart& or bringer of it, as the 
5atapatha Br^hman^a says that Purusha N&r&yana saw the 
Pankarditra-Yajnakratu, brought it and sacrificed by means 
of it (tarn &harat, tena ayajata). To conquer Svarga 
means to obtain Heaven. Similarly the &-harta of the 

* ITaitya, now meaniog a Baddhist temple, formerly meant a eaorifloial 
building, erected probably as monuments of tbe different kinds of Agni- 
Hdtis, such as Diona-ldti, Kanka-i;iti, Byena-idti. 

f Indra, fond of the Soma*drink, outs off the |^d of Makha (Br. X. 
171, 2) I and the Taitt-sam III. 2, 4, 2 says: Namah Indr&ya Makhaghne, 

' salutation to Indra Makhaghna’. The same salutation is made to Agni, 
and Bndra also. The latter is stated in the ForAnas to have shot 
Daksha’sSaorifloe. 
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aaorifioe seems to be paradoxically piotared as the sam- 
hart& of it^ as sam-hftra means not only killing or destroy- 
ingf but also bringing together^ being thus akin to 
the %ayana of Agni in meaning.* 

The mystery of the killing of Jar&sandha is sarpassed by 
that of killing his general SiswpklsL, who outwardly hates 
and reviles Krishna^ but who, when killed, enters into him 
in the form of a Great Light saluting him. It is extremely 
improbable that the sacred hall of the solemn R&jasiiya 
Sacrifice was desecrated by killing a real human being in 
it. /Sisup&la with his three eyes may be compared to the 
Vedic three-headed Visvarfipa whom Indra kills, and who 
seems to be a personification of Soma. The sacred beverage 
Soma is called the Sian or Child of Heaven (Divafe Sianh— 
Rv. IV. 15,6, IX. 33, 5; 38, 5), and also the Life and 
Light of Sacrifice (Atm& Yajflasya, IX. 6, 8; Jyotir 
Yajnasya, IX. 86, 10), The pressing of the Soma in the 
sacrifice is the mythical killing of him, the same which in 
the older legends is the riddle of Vishnu^s killing the so- 
called demon Madhu and thereby becoming Madhusudana. 
The highest Arhana or honour said to have been paid to 
Krishna in the RAjasiiya of the Pd-ndavas would be quite 
appropriate if we take him to be the Deity of Sacrifice. 
The bestowal of the Arhana upon him seems to illustrate 
his tribal name D&s&rha as meaning in his case ^ one who 
is deserving of (pfijya-)da«4 or (honorable) state or as 
one who is deserving of sacrificial worship.f 

About Jar&sandba’s two generals, mentioned often in the 
dual as Hamsa-Dimbhau, who drown themselves strangely 
in the Yamunft river in the battle fought for driving 
Krishna out from Madhuri, there is an elaborate story in 

* Aboat the Xayana of the B^jas-dja Agni, the Taitt.*Bam. V. 6, 8, 4 
gays: 'Etad vai R^jagdyasya rdpam, ya evain vidv&n Agnim fcinnte 
nbh&veva lokdv dbhijayati \ 

f There ig the root dfts, from which ig the verb dAsati, ' he cflerg, or 
begtowg’, aged often in the £tg-veda in regpeot of offering oblatione or 
worship to the deities in saoridoe. 



jMnmMk. 


tlM fiariyamAa (ill. 108«^1S1), extending oyer twenty- 
nine Adhydyas, according to which the battle is foaght 
long after Ertshna has made DvItraAA his home. The gist 
of the story is this : 

Hamsa and Pimbha are the sons of Brahxnadatta, king of the 
S&lvas. By the favour of Rudra they are not killable by anybody. 
While hunting in the forest, they are shown hospitality at a saorifioe 
that was being performed there, and they invite the priests engaged 
in it to become the priests of their father’s Bijaadya sooriOoe. 
Going on farther in the forest, they come across a number oi 
Hamsas and Paramahamsas, ascetics, at whose head is Bishi 
Dervdsas. They abuse and illtreat them, telling them to give 
up asceticism and become Grihamedhins performing sacrifices. 
Durvdsas goes to Dvdrakd and complains to Knshna. In the 
meantime Krishna receives a command from Hamsa and Pimbha to 
the efiect that the Yddavas should pay tribute to them, and that he 
should supply the large quantity of salt that is required for the food 
to be served to Brdhmans and others in their father’s Rdjasdya. Of 
course the silly command is treated with contempt, and a battle is 
fought, first near the lake Pushkara, and then near Madhurd to 
where Hamsa and Pimbha escape. They drown themselves in the 
YamunA river there in the manner stated in the MahAbhArata. In 
the battle the BAkshasa Hidimba also sides with them, but is routed 
by Baladeva. If Hamsa and Pimbha had not died but continued as 
the generals of Jarasandha, it would not have been possible for the 
PAndavas to kill the latter and perform their BAjasAya. 

This story is an improvement upon that of the MahA- 
bbArata. The RAksbasa HidEimba belongs to the saga of 
the PancCavas and is killed by Bhima. The reason for 
mixing him np in the Hamsa-Dimbha battle must have 
been simply the similarity of his name to that of Dimbha. 
Hamsa and Pimbha look like the duplicate representations 
of JarAsandha and PisupAla, of Agui and Soma. Hamsa 
means the swan and Pimbha child. Soma, we have seen, 
is Divall Sim, the child of the sky, while in Kv. I. 65, 5, 
Agni ia described as sitting in the waters hissing like a 
swan. The riddle of the drowning of Hamsa and Pimbha 
may have simply meant Agni and Soma as established in the 
water, in the sky, the one as the lightning of the rain cloud, 
the other as the Moon or the downpour likened to the 
Soma-juice. Bat since outwardly they were drawn as bad 
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beingii fit to die^ the Harivamaa story seems to hinge upon 
a pan made for deriving the nature of their badness from 
their very name Hamsa-Dimbhaa which^ read as Hamsa- 
dimbau for the sake of the pun, would mean ' the two that 
are dangerous to ascetics^' for hamsa^ swan^ is an 
epithet of the ascetic and dimba means danger^ panic. 
That they inwardly mean the sacrificial Agni and Soma is 
denoted by their liking for the sacrificers, and in order to 
show that they deserved drowning, they are pictured as 
partizans of that school of bigoted ritualists which was 
quite antagonistic to ascetics who gave up the Vedic 
Karmak&nda altogether as being capable of leading only to 
perishable heavens. The morale of the story is that, 
though Vishnu Krishna is Yajna-Purusha, He is at the 
same time the Supreme Self of the ascetics, and would 
never countenance ritualism to go to the extreme of hating 
asceticism. 

The other remarkable characters met with in our story 
are the two rival V&sudevas, Srigala of Karavirapura 
whom Knshna Yasudeva kills (p. 523 an^e), and Paundraka 
of the Vangas, Pundras and Kir&tas who, it is said, assumed 
KHshna^s symbols (p. 526 ante). About KWshna^s killing 
Paundraka Y&sudeva also, when the latter attacks the 
Y&davas at Dvdirak&, there is an elaborate story in the 
Harivam^a (III. 91 — 102). The Vishnu-pur&na (V. 34) 
associates the king of Ka«i with Paundraka. The king of 
K&«i’s head cut off in the battle near Dv&raka is hurled in 
the air with such force that it falls in his own town K&ai, 
but his son propitiates ^Sankara and sends the fire of 
Krityft (sorcery) to burn Dv&rak&, but the fire of KWshna^s 
Kakra weapon hunts it back and burns Kaai. The victory 
over these rival ViLsudevas indicates, perhaps, the triumph 
of the Yaishnavas over other sects. If so, the names 
given to their supposed chiefs may have been intended to 
indicate that they were inferior beings, one Sng&la, the 
jackal, and the other PauTidraka, the striped, either the 
hyena or the tiger, compared with Vishnu whose name 
Bari would make him a lion. The Bhftg.-pur&na (X. 66, 
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▼eree 24), however, says that althongh Panndraka bated 
Erishfia, still as he always had him in mind and wore his 
symbols (as the Vaishnavas do wear), all his sin was 
washed away and he became Tanmaya, one in snbstance, 
in spiritnal nature, with Him, the Supreme Self. 

To arenge Krishna’s killing 5i«up&la aims Srantasrava, 
S&lvB who, for that purpose it may be, is described as 
£fi«np&la's brother, and who has a town named Sanbha, capa- 
ble of going intheshy at will, attacks the Yadavas of Dv&rak& 
when Krishna is still with the Pd,ndavas. S&lva has in his 
aerial town a host of DlLnavas, the enemies of the Devas. 
Krishna, on returning, fights with and kills S&lra, breaking 
the aerial town by discharging his sun-like Kakra at it, so 
that it falls down like the Tripura town that was cut down 
by the arrow of Mahesvara (M. Bh. Aranyaparvan 14 — 22). 
In Vol. I. I have 'tried to show that the aerial town 
Tripura, the Three-Town, of the Asuras is the quad- 
rangle of Orion having the three stars of the Belt in it. 
Under another fancy the same Belt is the arrow dis- 
charged by the star Sirius Budra. Suva’s aerial town 
Saubha, meaning 'well-shining’, is, according to the 
y4kaspatya, synonymous with Hari«kandrapnra and 
Eihapura or the town in the sky. It may be that the 
capital of the S&lva or jS41va country was a beantifnl town 
named Sanbha, but in the myth in question the starry 
town Orion itself seems to be metamorphosed as S&lva’s 
aerial Sanbha. Krishna’s Kakra, the solar disc, bums the 
Orion Sanbha town belonging to King Moon and fancied 
to be infested with the Asuras, the powers of the darkness 
of winter. Evidently the object of the story of Krishna’s 
victory over the Saubha is to show that he equalled Budra 
Tripnr&ntaka of the dder legends. 

But if the story of the Mahftbb&rata about Krishna’s 
victory over the lord of the aerial town Saubha arose in 
imitation of Bndra’s victory over the Asuras of Tripura 
(the three-town), there is a story in the Harivamsa 
(II. 82—85) by which Krishna is made to surpass it by 
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achieving victory over the town called Sha^pnra (the 
six-town); which; as a contrast to the aerial IVipnra; is 
placed within the bowels of the Earth. The story is to 
this effect : — 

When Bndra demolished Tripura, some of the Asuras of it escaped 
from him and, performing tapas, obtained from the god BrahmA a 
large cave called Shaipura situated by the river AvortA with 
Siva’s emblem called Bilvodakesvara as the presiding deity of the 
locality. In that Sha^pura cave, the Asuras were safe from the attacks 
of the Devas. In that locality a BrAhman named BrahmadattSf 
belonging to the VAjasaneyins and a disciple of YAjhavalkyS; 
began a horse-sacrifice on behalf of KnshTia’s father Yasudeva. 
The Asuras of Sha^pura, headed by Nikumbha, demanded their share 
in the Soma-drink of the sacrifice, but as it was refused to them, 
they carried away Brahmadatta’s many beautiful daughters whom 
he had intended to give in marriage to deserving men in the Antar- 
vedi of the sacrifice. A battle was fought between the Asuras and 
the YAdava hosts of Yasudeva. All the other Kshatriyas, including 
the DhArtarAshtras, sided with the former, while Indra’s son Jayanta 
sided with the latter. At last Krishna killed the Asuras and 
Nikumbha,* gave Shaipura to Brahmadatta, and caused the sacrifice 
to be completed and worship paid to Bilvodakesvara. 

ThiS; it is evident; is a SthalapurArta-like story that had 
arisen about a cave called Sha^pura situated near the 
AvartA river. But the naming of the cave as the Sha^pura 
that was infested by the Asuras at first must have arisen 
by making it to serve as a metaphor for the human body; 
which is a cave-town as it were for the soul. The five 
senses and the mindf are probably meant by the six of the 
six-town. The Asuras or the bad inclinations reign over 
the town at first. The horse-sacrifice was one of the 
highest Yedio sacrifices. But as the senses came to be 
likened to horses — good if bridled and controlled; bad if 
not bridled (Ka</ia.-up. I. 8; 5 — 11) — no horse-sacrifice or 
any other religious act can be said to be effectively per- 
formed if the Asuras are allowed to dwell in the town. * 

* Nikumbha ooours in certain other FurAnio stories also, in all of which 
he is killed, as also Kumbha, and other demons whose names are com- 
pounded with Kumbha. 

f These are called manaAshashtAAni indriyAni in the GttA 16, 7 and 
pcfiAa jflAnAni manasA saba in the KaeAa>up. 6, 10. 
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Another demon killed by Enshna ie Naraka of Pr4g- 
jyotisba-pnra. 

He was Bhanma, son of the Earth. Assnming the form of an 
elephant, he went to Kaaeru and abduoted Katarda«i, the beantifnl 
daughter of Tvash^. He had four door-keepers named Mura or 
Mura, Hayagiiva, Nisunda, and Fa^anada. These also were killed. 
He had stolen away the kuncZalau or ear-ornaments of India’s 
mother Aditi, and he had brought and confined 16,000 beautiful 
damsels of the Devas, Qandharvas and others. Krishna restores 
the ornaments to Aditi, and as the 16,000 damsels wish to marry him 
only, he marries them. He brings the heavenly P4rijata tree and 
pluits it in Dv4rak&, thus making the latter town virtually Heaven 
{vide Harivamsa II. 63 — 65). 

This stoiy may be compared with the Vedic story of the 
cows of the gods carried away by Vala or the Panis, but 
released by Indra on his killing the latter. Another form 
of Naraka^s story is mentioned in M. Bh. Aranyaparvan 
142, verses 15—28, according to which Naraka aspired to 
displace Indra, but Vishnu by (laying) his hand (on him) 
drew his life out ; and Naraka^s huge skeleton is stated to 
have been seen by the Pdndavas in the region of Mount 
Mandara and Ak&sagahga. This rival of Indra may be a 
metamorphosis of the Moon, the Nara or man in the sky, 
having the Orion as his huge body ; and it may be that 
the same Orion is described as Naraka^s town Pr^g- 
Jyotisha-pura, *the starry town of the east,’ seen rising 
heliacally in the east. The summer rays as the beautiful 
damsels are fancied to be stolen and C/on6ned in the Orion 
town in winter, but the Sun conquers it when he comes 
in conjunction with it at the beginning of summer, and 
releases and weds them. I take Jyotisha-pnra to mean the 
starry town, as jyotimshi, meaning the shining ones, are 
the heavenly bodies, more particularly the stars. In the 
daily phenomenon also, if we take Pr&gjyotisha to mean 
'lighted from the east’, the East is lighted up at the Dawn 
and from there the Sun killing the Darkness Demon rises 
along with his rays. This Jyotisha-pura of the East was 
made terrestnal by calling a jtown in the extreme East of 
India by that name. That region inhabited as it was by 
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strange people wlio were nnfriendly to the Aryans was no 
doubt considered fit to be called the Naraka country^ the 
place of ^ despicable men * or hell.* The reason why this 
Naraka was qualified by the epithet of Bhauma^ terrestrial^ 
may have been to distinguish it from the hell Naraka, in 
which the souls that have done bad deeds are believed to 
undergo purgatory punishment. 

The esoteric meaning concealed in the outer garb of 
victory over the Bhauma or terrestrial Naraka seems to be 
this : He represents the misery of sinful life here, enslav- 
ing and tormenting the souls that are personified as the 
damsels. But KWshna^ in his incarnation here, kills him, 
and weds himself spiritually to the released souls. The 
Harivam^a in another place (TI. 88, verse 18) says that the 
single Krishna loved the 16,000 damsels by means of His 
vi^arfipa or all-form, that is, as the Self of all He was as 
many Krishnas as the damsels, residing with each and all 

* M. Bh. SabhftparvaTi, Adh. 27, speaks of Bhagadatta, the friend of 
Tndra (whose region is the East), as ruling in Pr&g-Jjotishapnra with the 
Kird-tas, finas and other tribes of the seacoast as his people. He submits 
to the supremacy of the Pfi-wdavas. The VAfcaspatya under the word 
Pr&g'jyotisha quotes this, and says that it is identical with K&mardpa 
(near Assam) mentioned in the K^lik^>pnr&7ta, which says that its other 
name Fr^ig-jyotisha arose because in the olden time tho god Brahm& sent 
forth (sasarja) nakshatra, star, there. As the Sabh&parvan. mentions the 
iTtnas (the Chinese), it is likely that by Pr&g-jyotisha it moans what was 
then the non- Ary an country to the extreme east of Hindustan. But in 
the same Parvan in connection with Jar&sandha’s story, the king of the 
Yavanas also is called Bhagadatta ruling over Marn and Naraka situated 
in Varuna’s region, the West. Mam is the desert in the west of India. 
It looks as if, like the non-Aryan eastern frontier of India, the western 
frontier also, inhabited by people whom the Indo-Aryans called 'M.lehkhBB 
or Dasyus, was styled the Naraka or hellish country. Is the demon 
Mura a personification of the Maru country ? Or, is MultAn the oorraption 
of Mura-sth&na P PafiA^anada, the demon mentioned along with Naraka 
and Mura, is the name of the country of five rivers, %.e., Panj&b. Perhaps, 
he represents the country at the oonfiuenoe of the five rivers to the south 
of Multftn. But the name Pr&g-jyotisha, oonuected as it is with the east, 
cannot properly apply to the Naraka country of the T^est. It may be 
that the two Naraka regions of the east and west are mixed up in the 
Harivamsa in order to make one demon of same name. 
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of them alwajH. The love is the spiritoal oommonion of 
the released souls with the Supreme Self. This is vividly 
brought out in a humorous story, prevailing in the ver- 
naculars of the Sooth of India and narrated by Hari-kathA 
performers, to the effect that fitshi NArada once said to 
Krishna : ' You have so many women. Can’t yon spare me 
one ? ’ The reply was : ' Very well, go to their houses and 
take any of them with whom yon do not see me.’ To 
whichever house NArada went he found Krishna present 
with the mistress of it. 

Besides these damsels of the Antahpnra or seraglio, 
Krishna had, it is said, eight Mahishis, Qtfeens, among 
whom Bnkmint was the first. In the case of the elephant- 
headed god Ganapati, who is a steadfast celibate, the 
eight damsels, with whom he has dalliance in the funny 
pictures drawn by the MahArAshira artists, represent the 
eight Siddhis of the Yoga. In giving eight Mahishis to 
Krishna, the poet either meant a similar esotery, or he 
simply followed the conventional idea that to have eight 
queens was the highest mark of royal splendour and 
authority in all the eight directions. Indra and seven 
other deities are the ashtadikpatis or lords of the eight 
directions, and there is the notion that a good, able king is 
the amsa of all these eight gods put together. He is like 
the Sun or Moon of the zenith attended by the eight ladies, 
the directions, the gender of di«, direction, being feminine. 

The eight queens of Krishna being thus conventional, 
and there being another conventional idea, derived from 
the marital Hymn (Bv. X. 85, 45), that a wife should give 
birth to ten sons, the Harivamsa (II. 60, 33 — 38) says that 
Bnkmini became the mother of ten sons, Pradyumna and 
nine others, whose names are fanciful, being all derived 
from Mru, beautiful. The BhAgavata-pnrAna (X. 61) 
mentions similar fanciful names as the sons of the other 
seven queens, and says that the 16,000 wives also had 
each ten sons and that in this manner Krishna had millions 
of sons and grandsons. This would be a meaningless 
hyperbola if Krishna was an ordinary mortal, but as God 
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He is really yis 7 akii 2 ambiD^ Paterfamilias of the nniverse, 
the Father, the Great or Grand Pit&maha, of all beings. 

There are marvellous stories about Krishna’s first son 
Pradyumna, and about Pradyumna’s son Aniruddha. 
About Pradyumna the story is to this effect : 

Pradyamna is the incarnation of KIkma, the Sanskrit Cupid, the 
same whom, according to the older legends, the god Eudra had 
burnt down by the fire of his third eye. When Pradyumna is a 
child of seven days the Asura ^ambara carries him away to his 
town called Eikshavanta (having Eikshas, either bears or stars), 
where Sambara’s wife May&vati brings up the child, and, on his 
coming of age, falls in love with him, because she is an incarnation 
of Kama’s spouse, and it was only in a mkyk or magical form that 
she was iSfambara’s wife, concealing her real form for Pradyumna. 
She tells Pradyumna that he is Krishna’s son brought away by the 
demon. From her Pradyumna receives the knowledge of the mkyk 
or magic of the Asuras in order to be able to counteract iSambara’s 
m4yd., kills iSambara in a battle, and arrives at Dvd.rak& with his 
wife to the great joy of his parents (Harivamsa II. 104—108). 

There is thus a contrast between the god ^iva and 
Krishna : the former is the destroyer of Kllma while the 
latter is Kama’s father. The contrast, however, is nominal. 
K&ma has two aspects, bad desire and good desire. It is 
the bad aspect of Kama that Siva, destroys, whereupon 
he enters into wedlock with the goddess Uma representing 
VidyA, and the Kd>ma who as Ananga or without body is 
stated to have entered into iSiva in his love of Um^ can 
only be the god of spiritual love. The representation of 
Vishnu Krishna as the father of K&ma seems to be due to 
an intention on the part of the author of this story to 
indicate his Krishna of the sea* girt town to be identical 
with the Creator of the Universe that is spoken of in the 
JBig-veda X. 129 as That One (Source of the Universe) 
Which existed when everything was chaotic water, 
and from Which there arose in the beginning K&ma, 
the Primal Betas of Mind. The Upanishadic Supreme 
Self, Who is Satyak&ma, becomes the Creator by cherish* 
ing the K&ma or desire to be born himself as the many. 
In the Vedio rituals one of the aspects of Agni is 
Kftma, in speaking of whom the Taitt-Brfthmana in 
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Anuv&ka 1 of III. 12 quotes the i2tg-vedio Eftma of X. 
129^ 4, and says in the next Annv&ka that Agni E4ma is 
he who made Praj&pati^ and who likewise makes the 
saorifioer^ Satyak&ma. Satyak&ma is he who desires only 
Truth, or that which ought to be desired. The representa- 
tion of Agni as Ed.ma shows that the sacred fire was made 
to symbolize the ardour or warmth of holy desire. I have 
tried to show in the Essay on Kum&ra that Siva^s son 
Kum&ra alias Skanda is identical with Agni as Hiranya- 
garbha, and I would take the same Son God of the older 
story to bo metamorphosed as K> ish?ia’8 son Pradyumna, 
the Splendrous. The Harivam.va (11. 104, verse 2, Bombay 
Ed.) says that in Parana or old tradition Pradyumna 
is sung as being Sanat-Kumara.* This is said also in 
AI. Bh. Adiparvan 67, verse 154.t Although Sanat- 
Kutnara is known in the Purdnas as being the ever young 
sage residing in Vishnu^s Heaven, his original identity 
with the god Skanda is clear from the iT/tand.-upanishad 
(VII. 25, 2), which says that Saiiat-Kum&ra is Skanda. 

About Pradyumua^s killing the demon /Sambara, it is 
Indra who is mentioned in many places in the i2^g-veda as 
the killer of iSambara. Why was this feat of the Vedic 
god transferred to the Puranic Pradyumna ? The reply is 
that the i2ig-veda sometimes attributes the same feat to 
certain other gods — to Vishnu along with Indra (VII. 
995), to Agni Vai^vanara (1. 59, 6). As Agni Budra, the 
Vedic Son God, when pictured by the Paur&niks as 
having become Father, is himself reproduced as the Son 
God Skanda, so, likewise, Krishna the Deity of Sacri- 
fice, who as Son is the same Agni seen both in the 
fire here and the Sun in the sky, is, when pictured as 
Father, a reproduction of himself as Pradyumna, the God 
of Divine Love. In the i2ig-veda the D&sa demons such 
as iSambara are credited with possessing their deceitful 
m&y&s, marvellous powers, while the gods also who put 
them down have their own m4y&8. It is by these 

* * Sanat-Enmira ite ya/i Fnrftne parigiyate.’ 

t ' Banat-SamAram Fradynmnam viddhi r&jan Mahanjasam.* 
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marvellous powers that Indra becomes multiform (lodro 
m&jkhhih purardipa tjate — Ev. VI. 47, 18). Whatever 
S'ambara meant in the i2i^-yeda, in our story he seems to 
signify Evil, stealing away and confining the Child, the 
Spark of Divine Love in his house. The unselfish, good 
side of man, a mere spark to begin with, is in the clutches 
of his bad side, and both the sides dwell in the same town, 
the body or mind. But in course of time the Child 
grows into a big flame and destroys his enemy. Mayavati, 
representing msLy& or power, is first mastered by the demon 
in man, and then by the god in him. 

According to the Vishnu-puraaa V. 27, /Sambara, 
foreseeing danger to his life from Pradyumna, carried him 
away when he was a child of six days old, and threw him 
into the sea, where a fish swallowed him ; but a fisherman 
happened to catch the fish and deliver it over to iSambara^s 
kitchen, where, on its being ripped open, his queen 
M&yliivati found in it the beautiful child alive, and brought 
him up in secret. On coming of age he kills fi^ambara and 
marries M^y^vati. I think this addition of the fish 
incident to the story must have been worked out on 
'Minaketana^ becoming one of the names of the god of 
love. It means ^one who has the fish in his ketana, 
banner.^ But as ketana means also shelter, place, or 
body, the myth arose that Kama had his place within 
the fish. The name itself must have arisen in some 
reasonable manner. Kama has Vasanta, the Spring, as 
his favourite time, the advent of which is celebrated in 
Phdilguna, February-March. It is a month in which the 
Sun comes in conjunction with the asterism Revati which 
in Hindu astronomy is likened to the fish. Thus if we 
take Agni K4ma to be symbolized by the Sun of Spring, 
the Fish asterism may well have been pictured as his 
banner according to one fancy, while according to another 
it is the Fish in which he is found in the sky-sea. 

About Pradyumna^s son Auirnddha the story is'tfaat he 
married Asura B&na's daughter Ush& under strange 
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circamstanoes. The story is a long one extending over 
twelve Adhyftyas, Its main substance is this ; 

Btna, son ci the good Asnra King Bali whom Yishno as Trivikra- 
ma bound and placed in the nether world, was a devotee of the god 
Budra. At the request of Bkm Budra treated him as bis own son. 
His town was &9o7^itapura, * town of blood.* He bad a thousand 
shonldera. With them he was like another Arjuna K&rtavirja. 
He conquered the Devas again and again, and then not liking to 
keep his warlike shoulders idle, he solicited Budra, to find work for 
them. Budra said that he would in the near future get a strong, 
worthy adversary to fight with. 

Bftna's daughter Usha is a beautiful young woman. She 
hears from her goddess Um& that a young man whom she would 
see and love in her dream on the night of the 12th of the bright half 
of the month of Yaisakha would become her husband. Accordingly, 
she sees and loves him in her dream on that night, and describes 
his beauty to her maid Xitralekh^, who is an Apsaras nymph, the 
daughter of B4na*s minister KumbhAn^, and who within seven days 
writes the pictures of all the beautiful youths in the world. Seeing 
one picture after another, that of Aniruddha enables Usha to at once 
recognise him as the youth seen by her in the dream. Aniruddha also 
sees and loves UshA in a simultaneous dream. Not knowing who 
and where she is, he is pining, and getting thin and absent-minded. 
AjtralekhA travels in the sky to DvArakA, and announcing herself 
to Aniruddha as having come from Usha, and telling him that she 
would die of love-sickness if he does not see her at once, she carries 
him in the sky to Usba’s mansion, and the couple are wedded at 
once according to the Gandharva form of marriage. 

The guards find this out and communicate it to BAmt, who takes 
offence at a strange youth’s marrying his daughter without his 
knowledge and consent; and in a fight which ensues between them, 
Aniruddha is at last overpowered and bound by BAna. Thus the 
youth who by came is A-niruddha, ' never restrained,’ becomes earn- 
uiruddha, well restrained. 

Bishi NArada communicates this to Krishna, who, accompanied 
by the TAdava army, travels 11,000 Yojanas in no time on the wings 
of his bird Snpama, and besieges BAna’s town which is guarded by 
BAna’s Agnis, sacrificial fires, of whom Angiras is the most valiant. 
Krishna conquers them. Then Budra’s three-headed Jvara (fever 
personified) who is under the command of BAna prostrate^ the 
YAdava army, but Krishna overpowers him by the fire of his own 
Kakra weapon. Budra himself takes part in the battle on behalf of 
his devotee BAna, but Krishna puts him in a stupor, and the god 
BrahmA induces him to keep quiet and allow BAna to fight for 
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himself, as it was he (Budra) himself that had provided martial 
work for the shoulders of his devotee. Then Budra and Krishna 
embrace each other, and Brahm& praises them as being both one in 
reality without any distinction, as being Agnishomaa (Agni and 
Soma). At last, as B&na is immortal by reason of his being the 
adopted son of Budra, Knshna lops o£E all the shoulders of B&na 
excepting two, and dismisses him as Jivanmukta, spared with bare 
life, bleeding very much. He then marries Aniruddha in the 
formal manner to Ush&. Budra renders B&na free from the pain 
of the cutting off of his shoulders, and appoints him to bo com- 
mander of his Pram&thagana army under the title of Mab&k&la. 

B&na has excellent milch cows the drinking of whose nectar-like 
milk would make one very strong and unconquerable. Their 
guardian is the god Varuna himself. Knshna goes to fight with 
Yaruna in order to obtain them for the Y&davas. But as Yaruna 
says that he has pledged his word to B&na to guard them for him, 
Knshna allows them to continue to be Sana’s cows (Harivamsa 
II. 116-127). 

Aniruddha, ' unobstructed, free,^ is one of the names of 
Vishnu, and so Kriahna^s grandson Aniruddha seems to be 
Knsh^ta himself reproduced as grandson so that he may 
thereby be shown to have become a grandfather in his 
incarnation. I would take this grandson Aniruddha to 
be phenomenally a metamorphosis of the Moon as the 
regent of the Mrtgasiras asterism of Orion. To my mind 
B&na, meaning the Arrow, is clearly the arrow-like 
Belt of Orion. The same Belt which in the Vedic story 
is Budra^s Arrow, shot by Rudra^s starry form Sirius 
into the body of Orion, the stag form of Praj&pati, is 
personified in this story as Rudra’s adopted son B&na. 
Ush& means the Dawn, but as Y&ska makes a distinction 
between the Dawn of the atmosphere and the Dawn celes- 
' tial, B&na^s daughter Usha seems to be the same star 
Rohini (Aldebaran) who in the Vedic story figures as 
Orion Praj&pati^s daughter, whom the Aitareya Br&hmana 
clearly identifies with that star saying that some call the 
daughter of Praj&pati nsh& or Divam (Heaven). It is 
evident from this that in the days of that Br&hmana that 
star was called not only Rohini, but also Ush& and Divam. 
The reason for naming that star after the Dawn Ush& may 
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have been that in the olden time the Day half of the year 
was being reckoned to begin when the Sun came to that 
star.* 

The marriage of UBh& with Aniruddha simply means 
that the Moon as the regent of Orion^s Head Mnga^iras is 
fondly attached to the neighbouring star Rohiui; while the 
paradox of B^na^s binding and restraining Aniruddha in 
his town means that although the Moon is swift and 
unrestrained in his constant journey from star to star in 
the sky, still, when viewed as the regent of Mngafiiras, he 
is fixed — restrained as it were — in Buna’s Orion town. 

Taking Krishna to be represented by the Sun, he over- 
powers both B&na, the Belt, and his lord Rudra, the Star 
Sirius, when he passes through the region of these stars in 
his annual career. At that time of the year there is the 
heat of the Dog days, and so Rudra^s Jvara seems to be 
that heat fancied to be caused by Sirius Rudra, while really 
it is the heat of the solar disc as Kr^shna^s Kakra. The 
sacrificial fires of Bd.na may be explained by Orion being 
the starry form of Praj&pati as Sacrifice. The Sun's 
conjunction with a star may be poetically described in two 
contrary ways ; one is that he overpowers or kills it by his 
superior light, the other that he embraces it as his friend. 
So Knsh7ia overpowers Rudra, and also embraces him. 

Bd.na's 5omtapura means ^ the town of blood.' There is 
the red-coloured Betelgeux which is one of the conspicuous 
stars of Orion. But this redness of the star is not in itself 
enough to have suggested the name of * the town of blood ', 
for it might have as well been called ^ the imby town ' or 
'the coral town'. Buna's name itself as meaning the 
Arrow must have suggested to the poet 'the town of blood,' 
which, as a veiled name for the bloody battle field, is a fit 
residence for the Arrow. Under this view it is noteworthy 
that Bllna is stated to have had a great craving for war, as 
well may the arrow have. 

The idea of B4na being the lord of milch cows may have 

^ The Mah&bh&rata Btorj about the Son God Kum&ra eaya that formerly 
time was being oonnted from Robint {vide pp. 66, 67, 62, ante). 
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been suggested by the fact that the word b&na means also 
go-stana^ the milk-giving teat of cow’s udder^ the cows being 
put in as without them there can be no udder. Phenome- 
nally these cows of Rudra’s Bdina, Arrow, may be the show- 
ering rain-clouds of the south-west monsoon of summer 
that make their appearance soon after the Sun’s conjunction 
with Orion. 

The esoteric meaning of BiLna’s story is probably this : 
B&na represents the soul, residing in the town of blood, the 
human body. The soul, according to the M undaka-upanishad 
II. 2, 4, is to shoot itself most ardently as an arrow into 
the Supreme Self Brahman, and this arrow must be 
up&s4nisita, '^sharpened by devotion.” BSiiia’s beautiful 
daughter represents his in-born Faith or Devotion to the 
beautiful Grand Sou Aniruddha, who is the necessary 
reflex of the Supreme Self KWshua as the Grand Father of 
the universe. By his steadfast Upasanl^ of the Supreme 
Self, BS^na’s in-born Faith succeeds in having a vision of 
the Supreme Self as the beautiful Youth on the 12th of the 
bright half of VaijrILkha. 

The reason for selecting that day is not openly stated, 
but is obviously left to be inferred. The Dv&da«i or 
12th day of all the fortnights of the lunar months is well 
known to be Vishnu’s day, in honour no doubt of his being 
the twelfth of the Aditjas. For the purpose of worship- 
ing Vishnu most devoutly as soon as the Sun rises on the 
Dv&dasi day, and then breaking the fast, the whole of the 
previous day or Ek&da^i is to be observed as the day of 
fast, devoting its night not to sleep, but to the singing of 
both Sanskrit and vernacular songs and Stotras of Vishnu, 
or to a deep contemplation of Him.* On breaking the fast 
on the Dv&dasl, one should not go to sleep in the day time, 
but wait till its night time comes. Vab^kha is derived from 
the star Vis4kh&, whose another name is RlLdh^, meaning 
Siddhi, success. Verbally, therefore, it is a month of 
success, and its Dv&daai night the most successful among 

* The Yaishnavns praise no other Deity than Vishna; but the Sm&rtas 
who look upon Vishnu and Sira as one sing to both the Deities. 
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all the Dv&dasla for Faith^s haviug a vision of her Lover, 
the bright *Dv&dasi having naturally preference over the 
dark. ♦ 

The Devaa conquered by B&?ia are the senses. But the 
goal is not reached simply by mastering the senses. It is 
a step preliminary to the devotee’s Faith’s growing in 
beauty and falling in love with God as the beautiful Fouth ; 
and when that Youth is seen and loved by Faith — when as 
an apparent paradox He is bound and confined, t.e., 
cherished in the heart, by Faith’s father — the other para- 
dox of the tussel with the Grand Father of the universe 
comes, and the forest of the extra hands that are lopped off 
by Him is the accumulated Karma or selfish actions of 
previous births, actions which, if not destroyed, would pro- 
duce further Samsaric births. B&na’s two hands that are 
spared should be taken to indicate not any remnant of the 
selfish Karma, but that he is restored to the natural normal 
state of man. This is a figure of speech meaning that the 
soul, freed from the accretions of Karma, is restored to its 
own Svarupa, true state of purity, without any alloy. The 
soul then becomes Jivanmukta, outwardly dismissed with 
bare life, but really liberated from Sams^ra even when 
living in this world. 

Rudra is the god of destruction. His Pramathas mean 
' the destroyers.’ Mah&k&la, ^ the Great Time,’ is a name 
of Budra himself, as Time is the great destroyer. There is 
poetical appropriateness in our B^Lna’s becoming the 
destroying Mafa4k&la, for the Arrow destroys. The Mukta 
soul becomes immortal and eternal like Time, and is the 
destroyer of the Sam8d.ric world. 

Having dwelt upon the principal stories of Krishna’s life, 

* iTitralekb^, literally ‘ she who writes pictures/ may be dismissed as 
being one of the minor characters introduced for the sake of the embellish- 
ment of the story, without there being any starry or esoteric significance 
of her. There is, however, the Jfitrfi star, the deity of which is Tvashtri, 
the Fashioner, the Maker of forms. The Moon would be near iTitrA on 
the night of the bright Dv&dast of Yais&kha. Although this star is far 
from Bohint, a poet may well utilize its spirit as the Fairy travelling any. 
where at will. 
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I shall now take np the story abont bis tragic exit from 
this world and the destruction of all the Y&dava lieroes of 
Dvdirakdi. S&mba^ a son of Knshna by his wife J&mbavati,^ 
becomes the means of this tragedy. Of the numerons sons 
of Krishna there are stories only about two^ viz,y Pradyum* 
na and SUmba^ the others^ as already shown^ simply filling 
up the conventional number of ten sons for each of the 
numerous wives. Pradyumna is^ we have seen, the God 
of Love, of genesis, while SIkmba who brings about the 
tragedy seems to be Pradyumna's opposite, and indeed 
S&mba is one of the Puranic names of Rudra, the god of 
destruction. The story, as narrated in the Mausala-parvan 
of the MahlLbhd.rata, is to this effect : 

The Y4dava youths, in a fit of frolic, take Sllmba disguised as a 
pregnant woman to the presence of the Eishis Yisvamitra, Kanva, 
and N4rada, and ask them to phophesy whether she would give 
birth to a male child or a female child. They reply that an iron 
mnsala, pestle, would be born and destroy the whole of the Yado- 
vas. The frolic is changed into consternation when, accordingly, 
S&mba instantaneously gives birth to a pestle. The elders coming 
to know of this get the pestle well pounded and dissolved in the 
sea, but in course of time the dissolved particles grow as the Erak& 
grass. 

Some time after this, the YMavas of DvarakS. hold a feast at 
Frabhd.sa on the seashore, and although they had been warned not to 
drink, they drink Surll, spirituous liquor, under the infiuenco of 
which each extols himself and decries the other, and, pulling out 
and using as their weapons the Erak& grass which proves as deadly 
as the Yajra weapon, they beat and kill each other. Knshna himself, 
who was watching the brawl, takes a handful of the same grass and 
destroys many of them with it. 

Bala-B&ma quits the world in the form of a thousand-headed white 
serpent that issues out from his mouth as he is practising Yoga (the 
Yogin’s breath exercise), and enters the sea. 

Then Knshna lies down suppressing all his senses, when a hunter 
named Jaras discharges an arrow at the sole of Krishna’s foot, 
mistaking him for a deer, but on coming near, finds him to be 
Krishna and prostrates at his feet in great grief.f But Knshna 

• Sbo is the daughter of the Bear King JAmbav&n who figures in the 
Syamantaka story mentioned in the Essay on Gsnapati. 

t According to the Yishnu-purana, Y. 87, a remnant of the iron pestle 
remained which was too small to be rubbed down and dissolved ; so it was 
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pacifies him, and, filling Barth and Heaven with His light, goes up 
to His own place as N&r&yana amidst the applause and praises of 
the celestials. 

The sole of the foot is hit because it happens to be the mortal 
point by reason of Krishna’s omission to besmear it with the 
remnant of the milky food eaten by Rishi Durv&sas. 

The shooting of Krishna and his ascent to Heaven took place in 
the thirty^sixth year. 

Then Arjana of the P&ndavas, to whom a messenger had been 
sent, arrives, and hears from Krishna’s father Yasudeva Knshna’s 
last word to the effect that as the sea would soon swallow up 
DvftrakA he (Arjana) is to remove his wives from there and 
establish one of his grandsons, Yajra (the only one left), as king 
of his line. Yasadeva then dies and his wives ascend his funeral 
pyre. * Arjana finds oat the bodies of Krishna and Baladeva, 
and cremates them. Then Arjana starts taking with him Krishna’s 
queens and the 16,000 wives, together with the old people and 
children of Dvilraka, which soon after is deluged by the sea. 
On his way through the Pafl/sanada country, the Abhira marauders 
attack Arjuna, who, though the greatest hero in the Bh&rata war' 
under Krishna’s guidance, is now powerless without him, and is 
easily overpowered. They carry away most of the 16,000 wives. 
With the remaining ladies Arjuna at last reaches Kurukshetra and 
there at Indraprastha establishes Yajra as king. Of Krishna’s 
queens some throw themselves into fire while the others retire to the 
forest. 

Historically it is highly improbable that the Y&davas 
destroyed each other in a drunken brawl in the wholesale 
manner that is narrated. In the Essay on Parasu-R&ma 
I have tried to show that the riddle of the great, righteous 
king Arjuna K&rtavirya^s bringing away JamadagnPs calf 
means his obtaining the Kshatriya^s Soma, and that 
Parasu Rama’s killing him and all the Kshatriyas and 
thereby making the world a-kshatram means their obtain- 
ing the na-kshatram or immortal, eternal state by the 
merit of their obtaining their Soma. I think that 
this secret of the older story is reproduced here. The 

thrown into the sea ; a fish swallowed it ; fishermen oanght the fish, and 
finding the bit in its belly, gave it to the hunter, wlio used it as the point 
of the arrow which be discharged st Krishna. 
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spirituoDs liquor that is drunk signifies the sacred Soma 
drink as is clear from the Ait.-Brahmana.*^ 

The pestle which becomes the means of destruction is 
one of the so-called weapons of Sacrifice Purusha^ the other 
weapons being the ladle, the mortar, the deer-skin, &c. ; 
and it is used iu crushing the Soma plant, or, as the 
Vedic idea is, in killing King Soma. The further idea, 
•that the pounded and dissolved pestle became the ErakiL 
grass as deadly as the Vajra weapon, has, I fancy, arisen 
in imitation of the Yedic story about Indra’s killing 
NamuAi with ap&m phena, the foam of the sea. The 
Pur&nio explanation is that Indra^s Vajra itself had become 
the foam or had been concealed in it in an invisible form. 
The Soma crushed by the pestle has to undergo another 
process, that of being strained through Pavitra, the purifier.f 
1 fancy that it is in imitation of crushing and straining 
King Soma for his becoming the drink of immortality that 
the YUdavas claiming descent in his line are figured as 
killed by the pestle for their attaining the state of 
immortality in Heaven. 

* The Ait.-br. Vlli. 20, about the Kshatrija’s drinking consecrated Sar& 
in the great inanguration ceremony, says that it should be viewed as Soma 
itself and not SnrA, and that this sacred drink affects the body of the 
Kshatriya ** pleasantly and agreeably till it falls down" (ll-visrasa/O* 
ras means to fall asunder, go to pieces, collapse. One of the Mantras to 
which the Brihmana refers as repeated by the Kshatriya when drinking 
the liquor is Ev. VIII. 48, 3 which says : ‘ We have drunk the Soma. 
We have become immortal.’ The idea that the consecrated Surft is 
virtually Soma itself and not Surd, indicates that the drinking of SurA 
was looked down upon, and yet permitted exceptionally in the ritual. In 
the J2tg-veda, VII. 86, 6, repentance is expressed for indulging in 
SurA and gambling with dice. Thus, there being the paradox of SurA- 
drinking being reprehensible and yet practised exceptionally in the ritual 
as the Soma-drink securing immortality, the riddle of the TAdavas drinking 
SurA and destroying each other means, I think, their drinking the sacred 
Soma, and thereby cutting their embodied, mortal state to pieces and 
becoming immortal in Heaven. 

t Pavitra means also the blade of Harbha grass worn on the ring-finger 
of the right hand, twisting the middle of the grass into a ring with the 
ends stretching out straight to a length of about three inches. Without 
being Pavitra-pAni one may not perform any sacrificial or religious aot. 
This Faritra may have been viewed as being virtually the Soma-purifying 
10 
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As Vishna Knshna is the Deity of Sacrifice^ it is as it 
should be that the men who were described as his followers 
should obtain their sacred drink and get their mortal state 
killed under His auspices. As our story arose in a period 
subsequent to the principal Upauishads^ it is highly 
probable that the drink is intended to be viewed not 
in the literal senso^ but figuratively in a Yedantic sense, 
such as that the purified state of the soul that has become* 
one with the Supreme Self is itself the drink of bliss, for 
the Taitt.-upanishad says that the Self is the Rasa, Juice, 
of Infinite Bliss. It should be borne in mind that the 
MahH-NlLrayana Upanishad in its Anuvaka ^Tasyaivam 
vidusho Yajnasya ^ &c., describing the Knower as Sacri- 
fice, rises the ritualistic things figuratively. Indeed, what 
is more noteworthy here is the j^/And.-upanishad’s Man as 
Sacrifice from the Upanishadic point of view, on the 
analogies of the ritualistic sacrifice (pp. 485-486 ante). 
Learning the knowledge of Man as Sacrifice, Knshna 
Devakiputra becomes free from thirst. Such being the 
case, the riddle of Knshna^s people drinking liquor is, 
I think, best solved by taking the drink to mean the 
Upanishadic Juice of Bliss by drinking which man becomes 
free from thirst. 

For the purpose of the story of incarnation it became 
necessary to say that Knshna was bom on the earth with 
a body. The orthodox dictum is that his body was divya 
and apr4knta, divine and not due to the Sams&ric Praknti. 
Anyhow, when the end of the drama comes, there is no 
longer any necessity for it, and the story that our deity of 
Sacrifice Knshna was taken for a deer and shot must have 
arisen in imitation of the Yedic story of Orion as Sacrifice 
PrajApati in the form of the deer that is shot by Budra. 

Fayitra (parifjing the doer of religions acts eren as King Soma is strained 
and purified), and also as being, like the ladle, deer-skin, Ao., a very 
important religions weapon— the Vajra weapon itself whose another name 
is Fayi— for killing FApman, evil. I do not knew whether the Brakft grass 
that is spoken of as grown in water is used in the saorifioe. It may be 
that the Dharbha grass of the Fayitra is changed into the grass grown in 
water in order to vie with the foam of water of Indra’s story. 
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In the Pnr&nic story^ Bndra becomes Ejatu-dhyamsin by 
shooting Daksha’s Kratu, Sacrifice^ which^ thus shot^ jumps 
up to the sli^y in the form of a deer and becomes the 
Starry Deer Orion even with the arrow embedded in its 
body. 

If we take the thirty-sixth year in which Krishna is 
shot to be intended to mean the year iSubha-Kratu which 
is the thirty^sixth in the cycle of sixty years commencing 
with Prabhavai it is etymologically the appropriate year 
for shooting Krishna as the Deer of Kratn and making 
him ascend to Heaven. It cannot have been the inten- 
tion to make Knsbna so short-lived as 36 years. Accord- 
ing to the Vishnu-purana V. 37, 20, he lived for one 
hundred and one years (varshanam adhikam ratamj, thus 
completing a centniy, while, according to the Bh&g.- 
pur&na XI. 6, 25, he lived for one hundred and twenty-five 
years. 

About the sole of the foot being hit, the original idea 
may have been simply this : Since Sacrifice Krishna is to 
be shot in imitation of the Vedic story, let the arrow 
humbly kiss his foot I But the story as we have got it now 
says that Krishna was mortal or vulnerable at the foot. 
The story alluded to about Durv&sas is narrated in detail 
in M. Bh. Anus4sana-parvan 159 : — 

The eccentric Br&hman Durv^as whom it is hard to please comes 
begging for shelter and food. Krishna, accompanied by his wife 
Bukminl, receires him as a guest and patiently puts up with his 
whimsical acts, such as his breaking and burning the valuable 
things of the palace. On drinking the F&yasa or sngared mUk 
that is given to him, he tells Krishna to besmear all his body with 
the remnant of the milk that is left in the vessel. Krishna mbs 
himself with the milk all over the head and limbs. Then jumping 
into a chariot, the Brahman gets Krishna and Eukmini to drag 
it, like horses, whipping them now and anon. Pleased with their 
patience, he says to Krishna-, ^You are indeed of holy fame in all 
the three worlds. Your body anointed with the milk left by me 
has no fear of death ; but O my son, you have not anointed the 
soles of your feet.* So saying he went away. 

Durvasas represents asceticism or renunciation, which to 
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the selfish world is eccentrio and foolish. We have seen 
in the Essay on the R&m&yana that B&ma also on the eve 
of his quitting this world feeds Darv&sas. Nobody who 
has not controlled his senses and in whom there is any 
selfishness can supply the food acceptable to Dnrv&sas^ 
or be fit to be driven by him. As the feeding of a 
holy guest is the most sacred duty of a householder, great 
sanctity is attached to the food remaining after such a 
guest is fed, and our story must be understood to 
liken it to the nectar of immortality itself. Such being 
its sanctity, Krishna would have dishononred and trampled 
down upon it if he had brought it in contact with the 
soles of his feet. Thus analysed, the outward aspect of 
the story, that because he omitted to anoint the sole of the 
foot he became mortal at that point, will have to be given 
up, and the suggested meaning accepted, viz., that because 
he honoured the guest and his nkkhhhta, food his immortal 
fame pervades everywhere. 

If there is any hidden meaning in the sole of the foot 
being vulnerable, it may be this, viz., that the whole 
of the phenomenal world, which is called the mfirtam 
(material) and martyam (mortal) form of Brahman as 
contrasted with the Beal Amurtam or Formless, Immortal 
Brahman (Brih.-ar.-up. II. 3), is meant by Krishna's foot 
that is vulnerable, for the Purusha-sfikta says figuratively 
that all the born things are a p&da, foot = quarter, of 
Purnsha, while that which is immortal in the sky is His 
trip&d or three-quarter.* By this the Vedic poet pictures 
the all-pervading Purusha concretely as a Giant with all 
the creatures and things terrestrial as but a foot of Him in 
the sense that they are encompassed by it, while the 
remaining trip&d of His is probably the firmament consist- 
ing of the heavenly bodies which, compared with the soon- 
dying creatures of the earth, are immortal. Our theologianSj 
however, take 'all the born things' to mean the whole 
phenomenal world that is liable to change and dissolution. 


• * Fado ’lya visvk bhdtftni tripAd aiyAmrttam divi/ 
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Thus the perishable^ phenomeoal world having come to be 
figuratively called the p&da of Purnsha, the knower mentally 
destroys it in order to realise the Real Formless Infinite 
Pure God that is pervading in all forms without allowing 
Himself to be imprisoned in them. Man^s selfishness 
remains so long as he thinks that he is nothing else 
but his mortal body^ and that he has nothing else to 
do but to satisfy the unbridled animal cravings of it. 
He thereby imprisons himself in it and despoils and 
kills others for his self-aggrandizement. But when he 
loves all the creatures as himself^ he grows beyond his 
body^ virtually giving it up and also the bodies or forms of 
other creatures and things which hitherto he hud been 
utilizing for selfish end. This is the knower’s Prapan^opa- 
sama^ the giving up or destroying the phenomenal world. 
This destruction is tantamount to his spiritual genesis of 
himself as one who^ for loving all the creatures as himself, 
has put himself in them all and become many, the one himself 
as the manifold. His unity with them is in respect of 
their true state between which (when divested of their 
Sams&ric bodies) and his own true state there is no differ- 
ence whatever. The Self or Life of the true state of the 
souls. One whom they should realize as the Glorious Infi- 
nite Whole — to be divided from Whom is their Sams&ric 
death, to beindivisibly united to Whom is their immortality 
— is Purnsha, the Deity of Sacrifice, Who, sacrificed as the 
Holy Victim, has become the whole universe, in the sense 
that He has out of His universal love put Himself in one 
and all as the Light of their heart, as the Self of them- 
aelves. 

The name of the hunter, Jaras, means old age.^ Old age 
shooting Krishna is clearly an allegory. Let this be the 
outer aspect of the story. But as Krishna as the Deity of 
Sacrifice is Ajara, ageless, let ns take Jaras as intended to 
represent an ideal old sage, old and wise in knowledge, 

* The word jarA or jaras is feminine, bat it is used in oar story as a 
xnasoaline word, jarAh in the nominative, evidently for the sake of its 
personification os the hunter. 
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who by a single stroke destroys for himself the unreal 
world and shoots himself into his Real World the Brahman* 
The destmotion of the Y4davas followed by the deluge 
of their town appears to me to be intended as a picture in 
miniature of the time of the dissolution of the universe. 
How can it be otherwise if God quitted this world ? With- 
out God the world must become sinful. The Vishmi- 
pur&na (V. 38^ 8) says^ indeed, that on the very day on 
which Krishna left this world Kali, the evil spirit of sin 
and strife, entered it, assuming a hideous black form.* 
Without God the souls must fall into the clutches of the 
internal enemies. This is illustrated in the 16,000 women 
falling into the hands of the Abhira robbers. Without 
their Lord, even heroic Arjuna alias Nara, the Man, the 
Male, who, with Krishna simply driving his chariot won 
victory in the terrible Bharata war, is utterly powerless 
to protect those females. The distance between Dv&rak& 
and Hastinapura, about 700 miles as the crow flies, is 
dramatically annihilated and Arjuna is brought in and put 
on the scene at once. The object of this is simply to 
illustrate that without God even the hero of the Mah&- 
bharata was powerless. 

All this heightens the effect of the outward tragedy of 
God quitting this world, and the facts illustrated would be 
quite true at any time if the world is without God, that is> 
forgets Him. But really the All-pervading, Eternal, Infinite 
God will never be absent from any world ; and therefore 
while on the one hand the world is stated to have lost its 
Krishna the incarnation of the Deity of Sacrifice, on the 
other hand the same Deity under the name of Vajra is taken 
care of by Arjuna and established at Indraprastha, for the 
Taitt.-Samhit& (I. 6, 7, and II. 4, 1 3) says that the belly is 
the demon Vn'tra, that hunger is the great enemy, who 

* As aU this it said for the sake of the pathos of the outward tragedy, it 
is not proper to attempt to fix any chronology from this, and say that the 
cycle of time called Kaliynga which it in cnrrenoy in India commenced 
from the time of Krishna’s death. 
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sbonld be killed by Saorifice wielded as the Vajra weapon.* 
In praising Indra, the wielder of the Vsjra, which, ont* 
wardly, is the thunderbolt, the Big-veia I. 8, 8 addresses 
him to this effect : ' Aided by thee, Indra, may we lift np 
the Vajra, and conquer our foes/ It is explained that the 
Vajra wielded by the sacrificers is Sacri6ce. As Indra is 
celebrated as possessing the Vajra weapon, onr story 
appropriately establishes Sacrifice Vajra at Indraprastha, 
a town named after Indra. The story in the Mab&bharata 
is that Indraprastha was bnilt on the site of the Ehfindava 
forest of the Eurukshetra country burnt and destroyed by 
Arjnna with the aid of Erishna. 


A review of the story of Enshna would not be complete 
without some notice of the P&ndavas, the heroes of the 
Mab&bhftrata, whose Einsman and Friend he is, and of 
the author and promulgator of the epic. 1 shall therefore 
say a few words about— 

I. The main story of the P&ndavas. 

II. Their grandson Parikshit ; his son Janamejaya 
who is the first hearer of the epic in the session of his 
snake-sacrifice ; and certain others connected with his story. 

III. fZishi Vy&sa alias Enshna Dvaip&yana, the 
reputed author of the epic ; his disciple Vaisamp&yana ; and 
bis son iSuka. 

1 . 

The facts stated about the P&ndavas go to indicate that 
they are extremely mythical and allegorical. 

Their father is Pftadu, hence their patronymic Pandava. 
His wife PntlA alias Euntt (a native of the Eunti country), 
sister of EnshTia’s father, is the mother of the first three 
P&ndavas, Yudhish/hira alios Dharmar&ja, Bhima, and 
Arjuna, while his another wife, M&dri (a native of the 
Madra country), is the mother of the twins, Naknia and 

* Man would be an nngel but for his hungering belly and hie animal 
pasBions. But Saorifice subduee them, and the divine form or Bpiriinal 
itato which the Baorifloer gets on quitting this world it free from hunger 
and animal deiirea. 
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Sahadeva. iZtshi Durv&sas had imparted to Pnthft in her 
girlhood a Mantra^ sajing that any god invoked 'with it 
would come and give her a son from his divine essence. 
So^ with her husband’s permission, she invoked the gods 
Yamaa^ios Dharmar&ja, V&yu, and Indra one after another, 
and got the three sons from them respectively. With the 
same Mantra, M&dri invoked the twin Asvins and got her 
twin sons. These five brothers married a common wife 
P&nfc&li (a native of the P&nHla conn try) born from the 
sacrificial fire. 

There is thus polyandry. That custom existed and even 
now exists in a part of India. But in the long list of 
ancestors in whose line the P&ndavas are placed, there is 
not a single instance of polyandric marriage. It is intro- 
duced in the case of the Pfindavas as having taken place 
not in accordance with any custom, but as an extraordinary 
and exceptioual event. I look upon it as a paradoxical 
riddle, there being reasons to indicate that the five P&7tdava 
brothers represent the soul consisting of the five Pr&nas or 
Indriyas, wedded to the single lady who may be Buddhi, 
the Lady of intellect. The poet who conceived the idea of 
Panl^Ii’s polyandry had Vedic riddles to imitate. 

In the two Vedic stories about the birth of the Son God 
Rudra there is the riddle of Aushasi’s polyandry, for one 
story makes her the common woman of the Year and 
the Seasons, and the other of Agni, V&yu, Aditya, and 
ATandramas.* There is further the Rtg-vedic idea of the 

* These stories are in the fiiatapatha and Kaushttak) BrAhmanas {vide 
Hair’s Texts^ Vol. IV., pp. 339— «345). 1 have tried to explain them in 
Vol. I. pp. 484—493. As it is distinctly stated that this Son God Rudra of 
eight names and forms has entered into all forms and is not visible, it is 
clear that He is God Infinite pervading in all forms. His mother Anshast 
is the nymph form of Ushas, the Dawn, and seems to represent Vik who 
figures in many Vedio stories about Creation. As God exists eternally m 
all time and pervades through all epace. He seems to be depicted in one 
story as the Son realised by Father Prajipati personified as the saorifioial 
Time as the ever-reonrring Seasons and Year, while the object of the other 
story seems to be to indicate Him as the Son realised by all the deities 
presiding over Space, tor Agni, TAyn, and Aditya are the welKknown 
triads presiding respectively over the regions of Earth, Antariksha and 
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single lady 66ry6 being lored by the A^rins^ Soma^ Agni 
and Gandharva. In the Yedic literature subsequent to the 
iZtg-veda the two eyes^ two ears, two nostrils, and the mouth 
are metaphorically styled, variously, as the Devaa or 
Yisvedevas ; as the Seven /Sirshanya Pr&nas ; as the Seven 
JStshis. Pr&na means breath, life, as life in this world is 
inseparably connected with breath. But as the eyes and 
ears also are called Pranas, it is clear that Pr&na in this 
connection is used not in the ordinary sense of breath, but 
as the inner living and knowing principle, that which came 
to be called £it or iCetana, the knowing self. By the eyes, 
ears, nose, and mouth the self itself seems to be meant as 
the knower of form, sound, smell and taste. Sometimes 
the Seven Pr^Tias in the head are put down as mind, speech, 
breath, the two eyes, and the two ears. 

In the /Satap.-brahmana (Muir*8 Texts, lY. 21—23) there 
is the idea of the seven PreLnas performing austerity as the 
seven fiishis of whom the middle Pr&na, called Indra in 
the riddling sense of Indha, the kindler, kindles or inflames 
them all ; of their sending forth [apparently themselves or 
their essence purified by austerity as] seven Purnshas; and 
then of those seven Purushas becoming one Purusha who 
is Agni'and who as Prajapati creates the universe. Thus 
the one Purusha or male is composed of seven Purushas. 
Latterly the Pranas came to be known as five in number, 
technically called Prana, Apana, Yyana,ndana,and Samana. 
In the jEiftAnd.-up. III. 13, 1 — 6, these are identified respec- 
tively with eye as the Sun, speech as Agni, ear as the Moon, 
breath (vfLyu) as Ak&ssb, and mind as the god Parjanya, 
and are collectively styled the Five Brahma Purushas. 

Sky. Aooording to this triad idea the Sky as the region of all the 
heavenly bodies consisting of snn, moon and stars is the third region 
dedicated to the sun Aditya who is the grandest among them. Bat 
sometimes, distinguishing the day luminary from the nocturnal twinklers, 
the starry region which is higher than that of the sun is called tnriyam 
db&ma, the fourth region, dedicated to the night luminary the moon whose 
starry form is Orion. Therefore, the moon ITandramas that is mentioned 
after the triad deities must, I think, be understood as the deity of the 
fourth region. 

71 
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It is therefore likely that the Five P&ntZavas are the 
personifications of the five Pr&nas or vital spirits oonnected 
with the senses, and named after such deities as were 
considered appropriate. Problematically, in their order of 
seniority the five brothers may be specified thus: Yudhish- 
thiTB,, the vital spirit of the sense of hearing, Bhiraa, of 
touch, Arjuna, of sight, and the twins, of taste and smell. 
Their respective elements are Aka^a (ether), VS.yu (wind), 
Agni (fire or light), Water, and Earth.* 

In consonance with the position of an eldest son as the 
governing or ruling member of a family, the first P&ndava 
brother is put down as the don of the kingly god Yama, 
the Controller, whose another name is Dharmard.ja, the 
king of justice, a name which the son has inherited. 

Bhima, the sense of touch, is appropriately the son of the 
god of wind, V&,yu. As this god is considered to be very 
powerful, Bhima is described as having the strength of 
thousands of elephants put together. Bhima means the 
fearful with Vrikodara, ^having wolfs belly as his 
another name. The ferocity of the Mariits, the gods of 
tempest, seems to be represented in him. 

Indra, the father of the middle Paadava Arjuna^ may be 
taken to represent Agni, for in the list of the seven Pr&nas 
Indra is the middle Pra?ia as the kindler, Arjuna means 
the white. According to ^?atap.-br. II. 1, 2, 11, Arjuna is a 
secret name of Indra himself. When thus the third son was 
pictured as the incarnation of Indra, the most heroic god 
of the Vedic literature, the god of thunder and lightning, 
the way was paved for making him the greatest hero 
among the brothers, and 'this may be the reason why 
although all the five' vital spirits are Purushas (males), 
Arjuna alone has the alian of Nara, male, par exceU 
lence. Again, when thus Arjuna came to be called 
Nara, the way was paved for mixing him up with 

* According to the Taitt.-np., this is the order of creation also, viz., 
from AkAsa Vdyn, from VAyn Agni, from Agni Water, from Water Earth, 
and so on. 
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the Nara of older legends, who and Nar^yana are stated 
to have been two gods, two iJtshis — nay the one god in 
two forms — noted for their austerity and heroic deeds,* 
We have not the Mahd.bh&rata in its original simplicity. 
The saga of the P&w.davas, simple in origin, must have 
swelled bit by bit, one idea leading to another, and newer 
ideas being inserted to qualify or supplement the original 
ones. 

The twin brothers, representing taste and smell as 
twins, are fathered upon the Asvins.f Originally the 
selection of the Asvins for their fathership may have been 
on account of the twin nature of these gods. But as the 
Alvins are known also for their beauty, this may be the 
reason why the twin brothers (more especially Nakula) are 
described to have been very beautiful. 

Now, there are four explanatory riddles in the Maha- 
bharata itself (I. 196 and 197) about the polyandry : 

(1) It took place because there was the precedent of a 
pious woman named Ja^ila marrying Seven iiishis. These 
I take to be the Seven Pranas or IZishis of the head 
mentioned in the BHh.-S.r-up, with the lady Vafc as the 
eighth of them. 

(2) Another pious woman had married ten brothers, all 
having Prafcetas as their one common name. I fancy these 
ten are the five Jnana and the five Karma-indriyas, all 
coming under the category of indriya. True, only a jMna- 
indriya may be called pra&etas, cogniser, but the karma- 
indriyas also furnish knowledge of their different kinds of 
experience. 

(8) The five Pandava brothers were five former Indras 
who were very proud and were therefore put by the god 
Sankara into a pit in a mountain and made to be born on the 
earth. The word indriya is derived from Indra. Indra^s 

* Vide pp. 245 — 249 ante, 

f 0£ the twins Nakula maj represent smell. Nakula means the 
ichneumon, the tracker, because it is a remarkable hunting animal, and 
therefore its power of scent must be very keen. Sahadera may be taken 
to mean ‘ the oompanion-deva» indriya, sense.’ 
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strength or power is indriyi^^ and this word in the plural 
came to mean vital spirits or powers^ for even when one 
sense is wanting^ bodily efficiency is impaired. As only 
one god Indrais known in the Vedas and Puranas, the 
paradoxical five Indras can only mean the five iudriyas^ 
who as Pr&nas are the so-called jPurushas. 

(4) In her former birth not finding a suitable 

husband, performed austerity. Pleased with it, the god 
Sankara appeared and enquired what she wanted. She 
said : * Give me a husband \ and repeated this request 
five times. He said : ^ You will get five husbands.’ She 
said : ^ How this ! I only want one husband ’. He said : ' As 
you repeated the request five times you will have five hus- 
bands in your next life.’ Such is the story. To really 
mean the Deity as not knowing the mind of the devotee is 
to take away all godhood from Him. The riddle is easily 
solved by taking the five males to be the five Purushas of 
the senses who make up the one Purusha or soul. 

(5) According to the Jaimini Bh&rata, Pan^li was in 
her former life the faithful wife of a leprous old sage of 
the Gotra of Mudgala, who, pleased with her devotion, 
became five beautiful youths and loved her in those five 
forms in the worlds of sun, moon, Indra and other gods. 
Bearing in mind that a riddle never expresses but indicates, 
what more do we want to indicate that the five P&ndavas, 
like the old sage of five forms, are but one — the soul. 

In the case of personifications, it is inevitable for the 
poet to place his heroes and heroine in some royal line and 
country, and provide parents, &c., for them. Accordingly 
the common wife of the five brothers was put down as the 
daughter of King Drupada of the PanZAla country, hence 
her names Draupadi and FkukdAi. Pan%&la is drived from 
panka, five. Why the country had this name is not quite 
clear. The legendary explanation is that because Haryasva 
blessed his sons named Mudgala, Snnjaya, Bnhadishu, 
Tavinara, and K&mpilya to be alam, enough or efficient, 
to protect his five provinces, they were known as P4nl!Alas 
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and their cou]ei try collectively the PafiA;&la country (Vish»a- 
purana iv. 19, 59). Be the origin of the name as it may, 
it is one which was capable of an esoteric meaning being 
imported into it. The heroine is PdihA;ali because she as 
Buddhi is alam for the five Pr&n^as as her husbands. 
Kow, in the older Upanishads the PanA^Ma country is 
mentioned in close alliance with the Kuru country as the 
Euru-PanA;lLlas.'^ Therefore, the poet had not to go fari 
but select Pauft^li’s neighboaring Kuru country as the 
country of her five husbands — a country whose Kshatriyas 
called themselves the Bharatas after their great ancestor 
Bharata Daushyanti of legendary fame. By reason of be- 
ing placed in that country and in its Kshatriya tribe the 
five husbands got Kaurava and Bharata as their country 
and tribal epithets. 

These epithets are shared by their cousins, who appear 
to be esoterically the bad passions. Whereas in the old 
legends about the Deva-Asura wars, the bad passions 
were personified as demons, here they are personified as 
Bhratnvyas, cousins, because in the Yajur-veda Bhratrivya 
is used in the sense of enemy.. Indeed, the Devas and 
Asuras of the old legends are step-brothers, they being 
both Prajapatyas, born of the same father Prajapati 
(Kaayapa) from different mothers. Of them the Asuras 
are senior and the Devas junior.t This peculiarity is 
reproduced in the case of our contending cousins by making 
their respective fathers, Dhntar&sh^ra and P^ndu, step- 
brothers, of whom the former born from the first wife of 
Yikitravirya is senior, and the latter born from the second 
wife junior. 

The key ideai of the Mahabh&rata is therefore the war 
between these cousins for lordship over the Rash^ra or 
kingdom which, inwardly, seems to represent the moral world. 
As man is not bom enlightened, but gropes in the mist 

* Bfth.-&r.-ap., 111. 1, 1; 9, 19 $ and Kaush., IV. 1. 

f Vide Bnh.-&r-up. I. 8. Vide also p. 807 ante about 
intorpietabion of the Dovas and Aeunui mentioned in the jn^d..up. L 2. 
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of the dark passions, troubled and persecuted hj them, 
until they are conquered on his getting true knowledge, 
the B&sh^ra is at first possessed by them, and therefore 
the inimical cousins of the five brothers are called Dh&rta* 
r&sh^ras, sons of Dhnta-rHsh^ra ' one by whom the king- 
dom is held or possessed,^ who, it is said, was born blind. 
By this his sons are indicated to be the sons of nes- 
cience. The wife selected for him is G&?)idhari, ^ a native 
of the Gr&mdhara country.^ It is said of her that out of 
sympathy for her husband’s blind state she blindfolded 
her eyes from the time of her marriage with him. As a 
contrast to the sons of blind Dhntarash^ra the five brothers 
were styled the PantZavas, sons of P^adu, the White.* 
King DhritarashZra VaiAritravirya (son of ViAritravirya) 
is mentioned in the KaZAaka branch of tho Yajur-veda 
as a well-known person. t This is the very name given 
to the father of the cousins of the Pandavas. There is 
nothing to show that in the time of the KafAaka the 
MahabhSrfata story existed. On the contrary it is likely 
that it arose subsequently and that the old name Dhrita- 
rlLshtra VaiZpitravirya was adopted as suitable for the 
esoteric purpose of the story. The Yedic VaiAatravirya 

* Dhritar&ehf ra is an old name. In the Sarpabali Mantras, Ekagnik&nda, 
Part II., Dhritarash^ra Airavata and Takshaka Vai^ftleya are mentioned 
among the snakes. In the Y&kaspatya one of the meanings given of 
Dhritar^htra is hamsa, flamingo, named also Dh&rtar&sh^ra because it is 
said in M. Bh. 1. 66. that, out of the five mother birds, viz., K4ki (crow), 
Syenl (hawk), Bh&st (a bird of prey), DhrttarAshfrl, and Suki (parrot), 
Dhritarishtri gave birth to hamsas, flamingoes. Dh^ratarieb^ra is said 
to be that kind of flamingo whose bill and feet are of black colour. In 
the Harivamsa (II. 91, verse 36, Bo. ed.) the flamingoes are called Dhkrta- 
r&ahtraa. It may be that when this name was adopted for the inimical 
coosins, its flamingo sense was also borne in mind and influenced the 
five brothers being called Pftadava as if they belonged to the white kind 
of Hamsa for being molested by their coasins of the DhntarAshtra kind. 
In the Svet.-up I. 5—6 the soul is metaphorically called Hamsa, flamingo, 
whirled in the Brahma-kakra (the wheel of the SamsArio body) oon- 
siating of several five-groups. ITakra means also dominion and is there- 
fore of the same import as r&shtra. The inimical oousins poBsess it and 
persecute the five PAndavas. 

t Vide Dr. A. A. Maodoneirs Bietory of Banekrit Literature, p. 286. 
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may or may not have been an historical personage^ but our 
Yai^itravirya Dhntarash^ra is a mythical personage whose 
vtrya, seed or issue, is vifeitra, wonderful, extraordinary, for 
the story is that his wife gave birth to a lump of flesh, 
which was cut into one hundred and one bits, and that 
these bits, put into as many pots containing clarified 
butter, became developed into the blind man^s one hundred 
sons and a daughter named Duj^^ala. Of the sons Duryo- 
dhana, ' one with whom it is hard to battle \ and Du^s&sana, 

* one whom it is hard to rule \ are the prominent ones, the 
names of many of the other sons being similarly fanciful. 
In making the bits grow in pots, the older myth about the 
60,000 Sagaras is imitated. The object of making the 
blind man iSataputra, 'having a hundred sons^ seems to 
be to denote his being Sataputra in the riddling sense of 
one whose sons are cut and killed, for «ata, hundred, seems 
to be derived from sat, to cut down. This may be detected 
in the cutting of the lump of flesh into bits, and all these 
sons are killed at last in the battle : thus Dhntar&sh^ra 
6’ataputra becomes Hataputra. 

If the first and foremost of the cousins is Duryodhana, 
difficult to war with and conquer, the first of the P&ndavas 
is called Yudhish^/iira, 'one who is firm in battle,^ for 
otherwise victory to them would have been impossible. 

The plot of the main story is very simple : 

P&ndu dies when his pod-born five sond are minors. Their bad 
cousins plot against their lives, so that, escaping from the house of 
lac into which they are decoyed and which is set on fire, they wander 
about incognito, till at last one of them, Arjuna, shows his skill in 
archery in P&iiMli’s Svayaravara tournament, and all the five 
brothers marry her. They build a new town, Indraprastha, by 
burning the Khandava jungle, and perform the R^jasfiya sacrifice 
which confers the proud position of emperor upon their first brother. 
Envious of this, Duryodhana challenges him to a play of dice. On 
his side he has his maternal uncle iS'akani who is an expert in the 
game, whereas Yudhishf^ira does not know its secrets, and yet 
considers it due to his high position to accept the challenge. The 
result is that he stakes all his possessions one after another, and at 
last his empire, and loses it. He is exiled to the jangle with hia 
brothers and wife for twelve years and another which is to be spent 
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as AjMtav&sa, without their being found out bj their cousins, for 
the condition is that if found out the exile is to be repeated. The 
junglce to which they go are Dvaitavana and EAmyakavana. They 
pass through the incognito year successfully in disguise in the town 
of Yir&^a, the king of the Matsya country. They then negotiate for 
getting the kingdom, at least a half of it or even five villages ; but 
as Duryodhana refuses to give any share, the destructive Bb&rata 
war takes place on the battle-field of Kurnkshetra. Millions are 
killed on both sides, including all the hundred cousins and their 
generals Bhishma, Drmia, Kama, Salya and others. The victory is 
due to the presence of Krishna Yasudeva among the P&niavas on 
the battle-field and to his acting as charioteer to Arjuna. 

It is all very well to marry Buddhi, secure a footing in 
the mind by weeding out jungle^ and perform the B4jasdya 
sacrifice. But the moral emperorship^ acquired at so much 
cost^ must come down if the temptation of the senses is 
not resisted. So long as the internal enemies^ the Bhrfi- 
trivyas, are allowed to remain^ there can be no safety. 
Dice-playing was fashionable even in the times of the 
iJig-veda, but the poet of X. 34 says how thoughtless 
people are allured by it, how they are rendered homeless 
wanderers, and how the time wasted in the play might 
with advantage be employed in one^s own lawful pursuits 
of life. In the Purva-Mimamsa dice-playing is mentioned 
as forming part of the Rajasuya sacrifice.* This play in 
the assemblage of kings and princes in the Ktijasuya must 
have been more as a pastime with limited stakes than 
wreckless gambling. Historically speaking, it is not likely 
that any king in India ever staked his wife and his empire 
in the play. I would take the aksba-dyuta of our story to 
mean esoterically the playing with the indriyas, senses, for 
aksha means also indriya and body. Without knowing 
the secret of the senses, our gamester plays, led on by 
temptation, and loses. 

In the story of NaZa who also loses his kingdom by 
gambling with dice and spends the period of his adversity 
as horse-keeper and charioteer of king /Zttuparna, the 
latter when driving to DamayentPs father’s town points 

* Tide Prof. Max MfUler'i fits SyetetM ef Indian PhUoiophy, p. 264. 
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out a Yibhidaka tree to NaZa and mentions to him the 
number of dead leaves fallen under the tree and the 
number of the leaves and fruits standing on its two 
branches. NaZa stops the chariot^ cuts down the trees^ 
counts its leaves and fruits^ and finds the numbers men- 
tioned by the king to be quite correct. It is a wonder 
to NaZa how by merely seeing the tree the king was 
able to mention the exact numbers^ he being such a 
great proficient in samkhy^na, counting ; and NaZa 
refuses to drive further until the king imparts to 
him the knowledge of samkhyana as well as of aksha- 
hridaya, the heart of dice. With that knowledge NaZa 
is able to win back his kingdom. The Vibhidaka is 
the tree of whose nut the dice were madc^ and there- 
fore the IZig-veda calls dice Vibhidaka (VII. 86, 6; 
X. 34). I think that NaZa represents Nara, man, that his 
playing with dice means his playing with the senses, and 
that the Vibhidaka tree cut down by him is the subtle 
Sams&ric body. The two branches may signify the two 
branches of Karma as Punya and Papa, the former bearing 
impermanent, limited happiness, and the latter misery. Of 
the loaves and fruits which are the aggregate results of 
previous acts, some have dropped down dead, by reason of 
their having been enjoyed by the soul in its previous 
births, while the others that remain on the tree are those 
that remain to be enjoyed in this and future births unless 
the subtle Samsaric body is cut down by knowledge and 
realization of the unselfish, all-loving Self. The Samsaric 
body is metaphorically mentioned in the Bhagavad-gitH as 
the Asvattha tree. In Na/a^s story, the metaphor is on the 
Vibhidaka or dice tree, because its plot hinges on the 
metamorphosis of dice as the senses. 

Thus the playing with the senses without knowing their 
nature and how to control them is attended with loss of the 
moral kingdom. That this is the inward meaning is further 
indicated by the place of exile being called Dvaita-vana 
and Kamyaka-vana. Dvaita is clearly a technical word in 
the Vedanta, as opposed to Advaita. K&myaka is derived 
72 
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from k&ma^ desire. Suffering in these jangles of strife 
and selfish desire^ the soul repents and learns knowledge 
by experience. 

About the ajiiata-v&sa or residing incog , the Sanatsuj&tiya 
section of the Mah&bh&rata, Chapter verse 82 ^ says 
that the Br&bman or knower should live in the midst of 
his jnatis, blood relations, with his movements or actions 
unknown to them (ajuata-karya).*^ In his commentary on 
this^ fi^ankarakarya quotes a Pur&nic verse which says to 
the effect that the senses and their objects and the passions 
such as anger, arrogance, &c. are the (inimical] jn&tis.f 
The soul has to reside in the midst of these iutemal 
enemies^ but it must so reside as not to be found out by 
them — not caught by them. The soul must be like the 
winner in ^ the hide-and-seek ^ in which his winning depends 
on his not being found out. In the time of Upasan& or 
Tapas the soul makes itself unknown to the cousins as it 
withdraws itself from the sensual world. 

We have referred to the idea of Arjuna as the Am^a of 
the heroic Indra having led to his being called Nara, the 
male, par excellence, and how the name Nara led to the idea 
of his being an incarnation of one of the dual gods Nara- 
N&rkyanau. As Krishna is identical with Narayana, 
Arjuna’s name Nara was capable of originating another 
train of thought : As Nara he was taken to represent man, 
the Jivatrnan, while Knsh?ta is Paramatrnan who is 
Preritri ^ one who urges, impels, stimulates.^ J This is 
illustrated in Krishna’s urging Arjuna to fight the enemy 
and not shrink back. His urging is in the form of that 
wonderful Vedantic discourse, the Bhagavad-git&. The 
P&ndavas declare war, the two contending armies stand in 
battle-array and Arjuna is led on by the charioteer Krishna 
to the fight, but he shrinks back saying, ^ How can I kill 

* Nityam ajndta-ilcarjA me iti manyeta brAhmana^ | 

ta vaBan madhye tarn yidnr br&hmanam budh&/i|| 
t Krodha-mloidayo oity4 viahay&s i(pendriy4?u ha, | 
eta era aamtkbyAti jnitayaa tatradarjfibhiA|| 
t The Sret-up 1. 6 says tUa Supreme Self ia Froritn*. 
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my kith and kin V Historically speaking, this is extreme- 
ly unlikely and the long Ved&ntic sermon woold be ont of 
place on the battle-field. Bat from the Adby&tma point 
of view, all this fits in very well. It is all very well to 
say, ^ 1 am a sage, I am able to crash the enemies ’ ; but 
when one is actually placed face to face with them — ^with 
the enticing world of the senses hitherto loved as kith 
and kin — he shrinks back, and that is the very occasion 
when the Param^tman should preach the Vedanta to him, 
strengthen his mind, remove his erroneous notion of the 
world, and urge him on to the battle. 

Now, the one-hundred BhrSitnvyas may be the bad 
passions. But the generals are very noble characters, 
especially the veteran old bachelor Bhishma. Though 
he fights on the side of the Dhartarash^ras his sympathies 
are with the Pawdavas. So is Drona the Brahman teacher 
and general. The jaya or victory of the Pandavas has per- 
haps two aspects, the conquest over the bad passions and 
the conquering at the same time certain high qualities. 
The ^ conquering^ of Svarga and other desirable things are 
often mentioned in the Vedic literature; it simply means 
'winning or obtaining^; it is a paradoxical expression 
giving scope for the riddle of an outward fight and victory 
on the battlefield. 

Kama, one of the generals, is a very strange character : 

When Pritha the mother of the Pandavas was an unmarried girl, 
she, out of curiosity to see whether the Mantra imparted to her 
by DurvAsas was effective, invoked the Sun God with it, and he 
appeared at once and gave her a son from his essence. Not daring 
to face the scandal of an unmarried girl having become a mother, she 
floated down the child in the river. It was picked up, and adopted by 
a Silta or charioteer of Dhntarash^ra. The child was named Kama, 
who became so valorous that Duryodhana made him his friend. 
Before the war began, the mother of the Pandavas divulged the 
secret to Kama and asked him to come over to their side ; but he 
said that having been abandoned by her, and having eaten Dnryo- 
dhana’s salt for so many years, he mnst fight on his side. He was 
bom with an impenetrable armour. As he would give anything 
that was asked of him after he had finished his daily Sun-worship, 
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the god Indra in the form of a Br&hman begged of him for the 
armonr, and he at ouoe cut it out from his body and gave it ; for if 
he had it on, Arjana would not have been able to kill Kama. 

Such is the story. Kama is thus the eldest brother of 
the five P&ndavas. Esoterically, he may be the personifi- 
cation of inind^ abandoned and allowed to go to the 
side of the euemy^ but at last conquered on the removal of 
the obstructive coat. 

The victory is not won without fearful sacrifice on the 
side of the Pa7tdavas : 

Arjuna’s most valorous son Abhi-manyu, bom from his exclusive 
wife Subbadra, the sister of Bala-Rama and Kr/shua, is killed in 
battle, attacked by Drona, Kama and others collectively, as he was 
too powerful for any single one of them to cope with. 

The npa-P4ndavas born to the five P^udavas in PdilX^ali, and who 
are exactly five in number, are killed in cold blood by the Brahman 
teacher Drona*s son Asvatthdman who enters the camp of the 
Pdadavas in the darkness of the night when all are asloe]). This is 
found out when the day breaks, and Asvatthaman, when attacked 
by all the Pdndavas, discharges a mysterious arrow—rather an 
incantation as an invisible arrow — for annihilating them and their 
progeny ; but Krishna protects them and also the embryo in Abhi- 
manyn*s widow Uttara; and then Asvattbaman is caught and made 
to part with a mysterious Mani, gem, which was a sahaja or natural 
adjunct of bis head. In due time the embryo is born as Pariksbit, 
so named because he was born when all the Kurus (excepting the 

five Pdndavas) bad been parikshina, aunbilatcd, or cut off, in the 

« 

About Abhi-manyu, Manyu means anger, also ardour. 
It may perhaps be said that Abhi-manyu represents anger, 
pride, or egoism which ought to be destroyed. Manyu is 
used in the sense of anger in Kv. VII. 86, 6. But in the 
sense of intense ardour Manyu is a deity praised in 
Rv. X. 8S to guard the worshippers with his Tapas or 
warmth of austerity. In this good aspect I think we 
should view the noble youth Abhi-manyu who dies on the 
battle field fighting most valiently in the cause of righte- 
ousness. This kind of death is highly praised in the 
epics as the most disinterested self-sacrifice that a soldier 


* This is a play on Parikthit. 
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can perform, and as not being death or destruction, bnt 
immortal, eternal life in Heaven. Without Abhimanyu’s 
immortal self-sacrifice the victory of the PiLndavas would 
have been insipid. As the Ajn&tav&sa in the town of 
Yir&^a signifies, as already observed, the practice of Upa- 
sanlL or Tapas in which the senses are withdrawn from the 
sensual world, it is at the completion of it that Arjuna 
obtains VirlL^a’s daughter Uttara (the High Lady) as a 
bride for his son Abhimanyu, as if she is the Siddhi or 
Success of Tapas. A wonderful story about Abhi-manyu’s 
posthumous son Parikshit will come further on. 

The five Upa-PUndavas that are killed in cold blood 
appear to signify the Samfcita or accretion of the Karmas 
performed by the five Pr4?ias of the soul, and would have, 
if not killed, operated as thp cause of further trans- 
migrations. Under this view the BrAhman who kills them 
can only be the Upanishadic Brahman who, as a riddle, is 
the ruthless killer of the seed of Sams&ra. The gem of 
the head that is obtained seems to signify the knowledge of 
Brahman realized. It is the Victory won.* 

The second P^ndava, Bhima alias Vnkodara, ' having 
wolf -like belly is stated to have drunk the blood of 
Duryodhana's brother Du^sasana who had rudely dragged 
PdioZ^ali to the public hall at the end of the dice-play. In 
the epic itself this blood-drinking act of Bhima is con. 
sidered reprehensible. In the Udyogaparvan, 140, the 
whole battle is likened to a grand sacrifice and Bhima’a 
drinking the blood to the Sutya or Soma-drinking. I 
think the blood-drinking should not be understood literally, 
but simply as an idea born from the logic of likening the 
battle to a sacrifice which is not complete without the 
Soma-drink. 

The field of this great Bhilrata war between the P&nda- 
vas and the Dh&rtarashtras, the two branches of the 

* The Taitt.-&r 1. 11, 5 speaks enigmatioally of a Mani or gem which 
most hare some esoteric meaning. The Vedintio poet of the subsequent 
age is most likely to have metamorphosed Brahmaio knowledge itself as the 
only gem worth winning. 
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Karas, is appropriately Kurakshetra, literally * the field of 
acts.’ In the Br&hmanas Kurokshetra is mentioaed as the 
field of the sacrificial acts of the Devas. It is by those 
acts that the Devas put down the Asnras. In order to 
kill the internal enemies in the Bh^rata war the acts of 
the P&ndavas are martial, and esoterically Knrukshetra, 
the field of their acts, mast be sought for in the mental 
world. 

The Upa-Pandavas, the sons of P&nk&li, leave no issue 
behind. So princes of the historical period claiming 
descent in the Bharata-vam^a were safe from any imputa« 
tion of polyandric blood in their veins. 

The manner of the exit of the Pandavas to Heaven, as 
described in M. Bh. Mahaprasthtina and Svarg&rohana- 
parvans, is wonderful : — . 

On Knshfia’s quitting this world, the five brothers and PanHli 
journey to the north, practising Yoga. First, Pafifcali falls down 
dead, then Sahadeva, then Nakola, then Arjuna, and then Bhima.* 
Without minding their fall, the eldest brother Dharmaraja goes 
on, followed by a faithful dog. To the god liidra who comes 
with a celestial chariot to take him on and who says : * You have 

• Does the fall of the wife and the last four brothers mean the absorp- 
tion of Bnddhi and the lower Pr&nas in the first Pr&na ? There is what 
is called Brahmanah parimara, the dying (of the Devas) round Brahman 
or, in other words, the absorption of the Devas in Brahman, vide Taitt,- 
up. III. 10, 4, and M. M.*s note thereon on p, 68 of Up., Part II. The 
concluding chapter of the Ait.-br. is about Brahmaaah parimara. There 
Viyu figures as Brahman, while Lightning, Rain, Moon, Sun, and Fire 
are the five Devatas that undergo the parimara or absorption of one in 
the other in the above order till at last Agni or Fire (in whom the first 
four are absorbed) is absorbed in Brahman. After describing the parimara 
of these five Devatfts, the Br&hmana describes their punar-janman, re-birth 
or evolation one from the other in the inverse order, and oonolndes by say- 
ing enigmatically to the effect that one (who knows Brahmanak parimara) 
should, in order to put bis enemy down, stand and be awake when the 
enemy stands and is awake, never sleeping before the enemy has fallen 
aeleep. It is likely that the enemy that is spoken of is the internal 
enemy, via., the evil propensity, who should be well watched and not 
allowed to overtake the soul unawares, and that the so-called DevatAs are 
the five PrAnas described allegorically ae Lightning, Rain, Moon, Sun, 
and Tire, there being great diversity of fancy among the old poets in 
respect of the allegorical DevatAs selected as names for the PrAnas. 
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given np wife and brothers, and yet are attached to this unclean 
animal,’ he replies that he would never give np his faithful depen* 
dant even for the sake of Heaven.* Then in what was shown to him 
as Heaven he is astonished to find his enemy Dnryodhana seated on 
a throne, and angrily turns away from him, bnt he is told that one 
should not cherish any feeling of enmity, anger or aversion to 
another in Heaven. Wishing to see his wife and brothers and also 
the eldest brother Kama, he is taken to what is shown to him as 
hell, the bad smell of which is unbearable, and where he sees them 
undergoing torment. They say to him : ** Good soul ! You waft 
from you a pleasant fragrance which alleviates our pain. Be 
pleased to stay with ns.’ And although he is invited to enjoy 
happiness in Heaven, he says that he prefers to stay in hell in order 
to comfort them. Then the gods themselves go there, and the hell 
vanishes by their light, and the god Dharma (Yama) says to him : 
^ It is good to see misery first and then happiness, and not vice versa. 
Therefore yon were shown the vision of Dnryodhana being enthroned 
and of your own brothers undergoing torment. You shall presently 
see your brothers and others in eternal Heaven. Yonder is the 
sacr^ Gang& river of the sky. By bathing in it, you will be freed 
from your mortal state and go to the eternal worlds of Heaven.’ 
Accordingly he bathes in it, gives up his mortal body, becomes 
nirvaira, free from enmity, and getting a divine form, goes with all 
the gods and Dharma to where Govinda (Vishnu KKshiwi) is 
shining in the form of Brahman (Brahmena vapnsha), devoutly 
attended upon by Arjuna. PaMali, the other brothers, and also 
Kama are there in divine forms ; also Abhimanyu united to Soma; 
the five Upa-Panefavas as five brilliant Gandharvas; Bhishma 
united to the Vasns, Drona to Bnhaspati, Dhntar4sb^ra to 
Kubera the god of wealth; in fact even Duryodhana and his 
brothers, and all others on both sides who gave up their bodies on 
the battlefield obtained eternal Heaven. 

Such is the story. When the darkness of nescience and 
sin is removed^ the spirits of all the personified things^ 
good and bad, that hated each other and waged war here, 
meet in harmony in Heaven, where there is no enmity. 

II. 

King Janamejaya P&rikshita is mentioned even in the 
Vedic literature. Among the great personages of ancient 

* The faithful dog seems to represent bharma, moral merit. Taking 
advantage of the outward aspect of the Fr&nas and Buddhi as brothers 
and wife, it is shown that the soul has to discard its kith and kin here and 
go to Heaven with moral merit only as the companion. 
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legendary fame who were inaugarated with the Aindra l!dah&- 
bhisheka ceremony^ the Aitareya Br&hmana (V*!!!. 21) 
mentions Janamejaya Parikshita firsts and says that be 
conqaei*ed the whole Earth and performed the horse- 
sacrifioe. In another part (VII. 27) it says that he per- 
formed a Vi-Kaifyapa or Kaeyapa-less saorifice^ that is, a 
sacrifice from which he excluded the priestly clan Ka«yapas 
{vide pp. 365, 376, 377 ante). In a subRequent age this 
word, yi-Ka«yapa, seems to have tickled the riddling 
spirit of the myth-maker and induced him to make the 
Yi-Kaeyapa sacrifice one in which Ka^yapas were made 
nihil, t.6, annihilated. But it would be wrong to say that 
so great a king of Vedic fame annihilated the priestly clan 
Ka^yapas, the descendants of JBtshi Ea^yapa ; he would have 
thereby committed the sin of Brahmahaty4. Therefore, 
from among the different kinds of creatures that bad come 
to be fabled in old legends as having sprung from Kaayapa 
the snakes (the fabulous sons of Kadrfi, one of his wives) 
were selected as the Ea^yapas fit to be annihilated^ just as 
the Asuras, the sons of Ea^yapa^ are selected in the older 
stories for being killed ; hence the riddle of Janamejaya’s 
performing Sarpa-sattra, a sacrifice in which he burned 
millions of snakes. In riddles, we must give up tlie out- 
ward meaning and seek the inward one. In the iZtg- 
veda Indra kills the Ahi or snake Vrttra, the enshrouder, 
either the darkness or anything else that shuts out light. 
Darkness metaphorically represents evil, sin, as opposed to 
light, knowledge. The Big-veda 1. 189, 1, which is embodied 
as the last verse of the Is&vasya Upanishad, says to this 
effect : ^ 0 Agni, lead us on by a good path. Eeep far from 
ns crooked evil (juhardinam ena^).^ Therefore, there can be 
no doubt that esoterically the venomous jihmaga or crooked- 
going snakes represent evil or sin, and this inner meaning 
of the snakes in respect of several old Pur&nic myths 
explains them very well. Therefore, Janarnejaya^s killing 
the snakes means his killing the bad passions, which arise 
from Indriya-varga or Indriya-jana, the group of the 
untamed senses. Janam-ejaya means ^ terrifying men,^ 
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i.e., one who is a terror to (bad) men. From the Ved&niic 
point of view^ one must be a terror to the group of the 
enemies within himself before he can be fit to punish bad 
men. Thereforej whatever Janamejaya meant originally, 
it is by fastening this esoteric sense upon the name that the 
riddle of his killing the so-called snakes seems to have 
arisen. 

Farther, the legend about him says that he performed 
the Sarpa-sattra in revenge, because his father Parikshit 
died of snake-bite. The story is to this effect ; — 

King Parikshit — or Parikshit, as his name is often written in the 
epic and Parktias — goes out hunting. He hits a deer and pursues 
it even like the god Rudra who, hitting the deer of sacrifice, is 
pursuing it in the sky. Losing sight of it, he wanders about in 
quest of it. Much fatigued, he comes upon a JBishi named iSamika, 
who is peaceful to all creatures, and who is standing speechless 
like a post because he is at that time observing Maunavratra, the 
practice of silence. The King asks him, * Have you seen the deer 
pass this wayP* Repeating the question again and again, and 
receiving no answer, he puts a dead serpent round the neck of the 
silent sage, and goes home. The sage’s young son named i^ringin 
(the horned) hears this from a playmate of his, and curses the King 
to be bitten by the serpent Takshaka within seven days. Going to 
his father he sees him wearing the dead serpent and weeps, and, at 
the end of the practice of silence, tells him that he has cursed the 
King. The father upbraids his son ; but as the curse is irrevocable, 
he sends word to the King forewarning him of the coming danger. 

The King causes to be constructed a raised building called 
Ekastambha-pr&skda, the single-pillar-hall, and stations himself in it 
well guarded, to prevent any serpents getting in. 

On the seventh day two Br&hmans meet together on the way to 
the King’s town. One is KfLsyapa, an expert in medicine and 
incantations. He says he is going to cure the King if he should be 
bitten by Takshaka, and get large fees from him. The other says 
that he himself is Takshaka in disguise going to bite the King. 
To test Kftsyapa’s power, Takshaka bites a Nyagrodha tree by the 
wayside and it is burnt down to ashes by the fire of his venom. 
Kksyapa collects the ashes and saying his incantations over them 
makes a sprout to come out from them and grow as the very tree 
that was burnt down. Takshaka says : * Your skill is great, but 
withal you will not save the King as there is the Brkhman boy*8 
curse. As you want money, I myself shall give it to you.* So 
saying, be gave him money and sent him away. 

78 



578 


KfflBHITA. 


Disguised u Brahmans, Takshaka and some other snakes find 
admittance to the presence of the King, pronounce blessing npon 
him, present him with the sacred grass and fruits, and come away. 
The King distributes the fruits among his ministers, and keeps one 
for himself. Finding in it a very small worm, he laughs and says 
to this effect : * The sun of the seventh day is setting. I have no 
fear of poison. Let the Br&hman boy’s word become true if this 
worm is Takshaka.’* Really it is Takshaka in disguise, who at once 
springs up, bites the King and destroys him and the (single-pillared) 
building by the fire of the poison. 

The King’s son Janamejaya who, people say, is amitragh&tin, 
killer of the bad people, is then installed even in his infancy. He 
comes to know of his father’s death from Takshaka’s bite. He 
therefore begins the Sarpa-sattra in which the priests cause by the 
power of their mantras or incantations millions of snakes to come 
and fall into the fire. At last when Takshaka is called, he seeks 
Indra*8 protection and hides in his cloth ; but Indra leaves him to 
his fate lest he himself should be hurled into the fire along with 
him. Thus left, Takshaka is drawn down to the fireside by the 
power of the mantras; but just at that time a young Br&hman boy 
named Asttka, son of Jaratk^ru, arrives and praises the sacrifice 
and begs King Janamejaya to grant him a boon. The priests say 
to the King : * Your sacrifice has (so far) gone on as rightly as it 
should be; but (before proceeding further) it behoves you to 
(ascertain and) grant this boy’s request.’ 

He is an extraordinary boy. His father Jaratk&ru was an old sage 
who never intended to become married, until one day he saw the 
Fathers hanging down at the brink of a pit, and heard from them 
that unless he begat a sou they would fall down. He makes a pro- 
mise to get married if he could get a bride of bis own name On 
account of his old age, no girl in any town or village liked to marry 
him. At last, in despair, he bawled out in the jungle thus : * Is there 
anybody here having a girl of my name, and willing to wed her to me 
to enable me to save the Fathers P ’ Hearing this, Yd.8nki, the king 
of snakes, who happened to have a sister named Jaratkftrfi, and who 
had beard a prophecy that many snakes would die in the Sarpa* 
sattra, but that a son borne by her of a sage of her own name would 
save a few of them, at once married her to him. Spending a few days 
with her, the sage left her. She cried, saying * Yon are leaving 
me. Is there any prospect of progeny P ’ He said, ' Asti (there is).’ 
In due time s he gave birth to a son, who is named Astika, because 

* In the outward aspect of the story there seems to be a vein of 
sarcasm in what the King says. Anyhow, the fact is that the fatal 
word is uttered by himself, wishing to be bitten by Takshaka. 
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the sage said astii and who becomes very learned in the Yedaa even 
in boyhood. 

Snob is the history of the boy Astika that baa oome to King Jani^ 
mejaya for a boon. Asked by the King to state bis wish, the boy 
says : ' May the sacrifice stop now, may not Takshaka be pat into 
the fire and killed.’ As he sticks to this request and will not 
accept any amount of wealth in lieu of the granting of it, the sacri- 
fice stops and Takshaka is saved. 

Daring the session of this sacrifice it is that Bishi Yy&sa aliaa 
Krishfia Dvaip&yana, the author of the Mah&bb^rata, comes and teUs 
Janamejaya to hear the sacred story of the Fd^ndavas from his disci- 
ple Yaisamp&yana, who accordingly narrates the Mah&bhd.rata to 
him in that great sacrificial assembly (M. Bh. 1. 40-— 60). 

Thus, there is the riddle of the very snake that kills 
Parikshit being left alive^ while millions of others are de- 
stroyed. Therefore^ Takshaka should mean something good 
inwardly in this story^ whatever else he may mean in other 
stories. The Yedic name is Parikshit. But our story 
seems to me to have been built by playing with the name 
in three forms, viz., (1) Parikshit (with the long i) mean- 
ing ' the seer or knower (2) Pari-kshata, ' he who is cut 
or bitten ; ^ and (3) the Yedic form Pari-kshit. The object 
of thus playing with the name is to evolve a Ved&ntic 
lesson, thus : 

(1) The King is Parikshit (pari-ikshit), 'he who sees 
or examines well.^ The Ka^^-Upanishad I., 1, 12, says to 
the effect that having seen (parikshya) the non-etemal 
nature of the worlds gained by works performed with 
desire, man, in order to know Brahman, should, with fuel 
in hand (samitp&ni), approach a Guru (teacher) who ia 
iSrotriya, learned, and Brahma-nishtha, " dwelling entirely 
in Brahman.^^ Our story illustrates this thus : The hunt- 
ing means the hunting after the objects of the selfish 
world. The fatigue felt at last denotes that the hunting 
is examined and seen to be productive of misery. jSfamika, 
the peaceful, is the teacher, his silence indicating his being; 
Brahma-nishtha, for one who dwells entirely in Brahman^ 
is deaf and dumb to the outer world. The dead serpent 
would fit into the place of the fad with which, the di s dple t 
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shoald approaoH the teacher. Fuel is dead wood. Bat simply 
carrying fuel for the fire of the Gnra is useless without the 
poisonous serpent of selfish desire being dead. The boy 
/8nngin seems to be the sacred fire Agni who, according to 
the verse ‘ £atv&ri mng& Sso., is horned, and who is the 
Spiritual Son generated and maintained by the Srotriya 
teacher. He represents the Supreme Self with Whom the 
teacher has become one as he dwells entirely in Him, and 
Who is the Source of Knowledge. 

(2) When the dead serpent is presented, the disciple 
becomes fit to receive Brahmaic Knowledge. As a para> 
doxical riddle the Knowledge is conveyed in the shape 
of the curse which inwardly is a blessing, and the so-called 
serpent Taksbaka seems to signify Final Death due to 
Knowledge. We most remember the old idea that the 
embodied state as the tree of Sams&ra should be cut off 
with the sword of Knowledge. Takshaka means ' one 
who cuts, ’ for the name is derived from taksh, ' to cut,’ 
'to fashion.’ Parikshit, the knower, should, in respect 
of his Sams&ric embodied state, be Parikshata, cut or 
wounded, by Final Death. Death in the Samsfiric state 
is not Final Death, for, until the Sams&ric subtle body 
endures, there are births and deaths again and again. This 
is illustrated by the metaphor of the Nyagrodha tree. The 
old poets were free to select any tree they liked as a 
metaphor for the Sams&ric body. In the Bhagavad-gtt& it 
is the Aavattha tree; in the story of Nala, it is the 
Yiblfidaka tree ; here it is the Nyagrodha whose descend- 
ing roots, when they have touched the ground, become a new 
tree, with the life of the old tree transferred into it. This 
tree, therefore, is a fit thing to serve as another example of 
the Tnna-jal&yak& mode of the soul’s transmigration 
spoken of in the Bnh.-Ar.-npanishad lY. 4, 8. Now, this 
Sams&ric tree, when bitten by Death without Brahmaic 
knowledge joined to it, is born again, and K&«yapa who 
resuscitates the tree seems to be the personification of the 
aocnmnlated Karma abiding in the subtle body as the seed 
for fntnre births. By the illustration of the Nyagrodha 
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tree^ Taksliaka is shown to have two aspects,— one as the 
Ordinary Death, the other as the Final Death due to 
Brahmaic knowledge. It is in the latter aiq>ect that 
Takshaka bites the King. That Takshaka does not mean 
any natural serpent is evident from his destructive fire. 
Now, while on the one hand the powers of darkness or sin 
are personified as the poisonous serpents, on the other it is 
clear from the serpents spoken of in the Sarpabali Mantras 
as being in the sun^s rays (^ye sfiryasya rasmishu 
tebhya/i sarpebhya^ that the rope-like solar rays also are 
personified as a kind of serpents. Such being the case, it is 
easy to conceive how the lightning gliding about in the sky 
may have been fancied as a sarpa, serpent, the creeping 
or gliding thing, and how the cutter Takshaka whose fire 
is destructive may be the personification of thunder-bolt, 
which is the Vajra weapon of Indra. This would explain 
Indra’s befriending Takshaka. The Taitt.-Aranyaka I. 9 
describes the different kinds of lightning, among which are 
the lightnings called V&soki-vaidyut&fe. In the Pur&wic 
literature as well as in the story in question Y&snki figures 
as the king of serpents. The Ara7iyaka, immediately after 
describing the lightnings, says enigmatically to this effect : 

Yy^sa P&rd^arya said, * I wish for being killed by lightning only 
as my death.* He who knows this, him [the lightning] will not kill 
without his wishing (to be so killed). * 

A riddle like this must have had some inner meaning, f 
Whatever was the original meaning, a Yeddntic poet 
pondering over this riddle can only take the lightning from 
which death is wished to signify the thunder-bolt of Brah- 
maic knowledge as destruction to the Sams&ric state of 
man — the only kind of destruction which he ought to wish 
for. We may fairly take the author of our riddling story 
to have evolved his Takshaka by pondering over passages 

• This seeins to be the sense if I have oorreotly apprehended it. 
The original is this : ^ 

8a hovAfca Vy&sah PftrSsaryah, vidynd-yadham evdham mrttyvttt 
BAkkham id. Na tv ak&mam hand ya evam veda. 

f This riddle will be referred to again and explained in oonneoikm 
with Vyisa as the author of the epic. 
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this. When Pftrikshit on receiving the frnit sayeij 
^Let Takahaka bite me if he is in this/ be is thereby shown 
to haye l^mself wished for being bitten. 

(8) There is the enigma of the Eing^s sitting in the 
singl^pillar-hall when he is bitten. In the story about 
the Man-lion^ the pillar from which Narasihma springs was 
taken to mean the heart {vide p. 244 ante). About the 
Pftrikshitas there is a remarkable passage in the Bnh.-&r.- 
np. III. 3. It is there said that the P^rikshitas went 
where those go who have performed a horse-sacrifice/^ and 
to the question^ ^'And where do they go who have 
performed a horse-sacrifice V* the answer given is this : — 

** Thirty-two joaroeys o£ the car of the snn is this world. The 
earth sorroands it on every side, twice as large, and the ocean 
sniTonxids this earth on every side, twice as large. Now there is 
between them a space as large as the edge of a razor or the wing of 
a mosqnito. Indra, having become a bird, handed them (throngh 
the space) to Vaya (the air), and Y4yu (the air), holding them 
within himself, conveyed them to where they dwell who have per- 
formed a horse-sacrifice.” 

The original for space is dikcUra. This small space is 
explained to be between the two halves of the mun- 
dane egg.'^ The whole passage is enigmatic, and it is 
likely that under the outward garb of the universe or 
macrocosm, the human body itself is meant as being a 
miniature universe, the microcosm. If so, the very small 
ftk&sa^ as large as the edge of a razor or the wing of a 
mosquito, can only mean the dahara or small of the 

heart mentioned in several Upanishads as the seat of that 
Self Who is contemplated on in the I7p&san& worship. The 
soul realizes that Self as its Self, finding Him in the inner- 
most recess of the heart, and therefore the enlightened souFs 
exit to the Eternal Spiritual World is from or through that 
small region of the heart. When thus there were in the 
Vedio literature the P&rikshitas famed for having gone to 
that World from or through the ftk&sa of the purified heart,’l‘ 

^Under tbit view Indra may mean tbs central Prdna, and bis banding 
tt^ oyer toi,Vtjc,tbegpd.o| w^d n^ay. n^eaa tbeir jonm^ to tbe Spi- 
xitfial World in the ewifteet manner inwM^hfthet godi ncdiebniily aewind 
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the Vedftntic poet that has evolved the story of Bivikshit 
from the Yedic Janamejaya’s patroDymic P&rikshica Md the 
P&rikshitas of the Upanishadj would have done an iiijnatlca 
if he had really intended for their ancestor a bad mode of 
exit. No^ he appears to have followed the spirit of the 
Upanishadic passage in question^ only he has expressed 
his thoughts in riddles. The body has the heart as its 
single pillar^ and the heart itself is the single-pillar-hall in 
the &k4sa of which Parikshit^s soul establishes itself realiz- 
ing the Self there ; and from there it goes to Heaven^ 
while the body is demolished by that Final Death which is 
due to the knowledge of Brahman. In the JSig-veda 
(III. 7^ 1 ; X. 65^ 8) the dual deities^ Earth and Sky^ are 
called pari-kshit& pitard.^ Hhe (all-) encompassing parents.^ 
The one here and the other on high encompass all things 
within the space between them. The knower Parikshit^ 
getting his Samsaric state parikshata^ cut and destroyed^ 
by Takshaka^ obtains Moksha^ liberation^ and is Parikshit 
the all-encompassing free Self. If, however, onr Dttar&^s 
son Parikshit is intended to mean ' one who is stationed 
above/ the Above may be taken to mean the region of that 
Uttaram Jyotis or Highest Light which is tamasas pari, 

above the darkness (of ignorance*)/^ 

About Astika, his father Jarat-k&ru means ^ the old sage 
or poet \ I would take the female Jarat-k&ru, ' the old 
poetess^, to signify either Ykk or SraddhS,, wedded to 
whom the sage gets his Saviour Son Astika who seems to 
mean either the Universal Self as the Secondless Sat, 
Existence, who is to be simply believed as * asti ^ ^ He is ^ ) t, 
or &stikat&, firm belief in that £xistence4 Therefore this 

bat as the Spirit ruling oyer wind — over swiftness — can oonyey ; in other 
words as swift as mind. — Gf. * sa yftvat kshipen manah/ ith&nd.-Up. 
VIII. 6, 6. 

* Vide Xhlnd.-ap. III. 17, 6—7 at the end of Ghora Ihgirasa’s tnitioa 
to Enshaa Devaktpntra. 

f Vide Kafha-np., VI. 18— ^astltyeyopalabdhayyah’. 

{ The story itself derives Asttka from asti. Astika means one who 
believes that there is (asti) God. Asttka with long 1 may be intended to 
mean * (the Deity) of the believer Astika* or * hie belief.* . 
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Son reveals Himself to Janamejaya when he has killed all 
the snakes^ the bad passions^ and saVes Takshaka^ the 
Final Deaths as that Death is Moksha, Liberation. About 
this philosophical aspect of Death, there is Iifrjtja alicbs 
Yama the God of Death teaching the existence of the other 
world and Brahman to Naiiketas in the KafAa-upanishad, 
and the BWh.-&r.-up^nishad inclndes Mrityn Pr&dhvamsana 
or * Death the son of Destruction ^ in the list of the line of 
the teachers of Brahma-vidy&. 

If my explanation of Parikshit and Janamejaya is correct, 
it shows how ingeniously and yet easily a Ved&ntic riddle 
has been woven round the Vedic Janamejaya P&rikshita, 
and how the story of his father has been evolved. For 
aught we know, this Vedantic riddle had arisen and 
existed separately in the legends even before the origin of 
the story of the PILndavas, or befoiss its first expansion 
(vy&sa) into the form of an epic. 

As the esoteric import of the killing of the sons of 
Vaifcitravirya Dhritarash^ra (a name which with another 
patronymic, t.e., Air&vata, occurs as the name of a serpent 
along with the serpent Takshaka in the Sarpa*bali 
Mantras) is the same as that of the so-called Sarpa-sattra 
of King Janamejaya Parikshita, this king was considered 
worthy to be utilized as the person in whose sacrificial 
assembly the epic was first promulgated : the object is to 
extol the work by showing that even a great king of Vedic 
fame honoured himself by bearing it. The Bharata- 
vamsa of the epic and Pur^nas, from Bharata Daushyanti 
down to Janamejaya P&rikshita, is a very long line of 
kings. But the Ait.-Brflhmana, in connection with the 
Aindra inauguration, mentions nine names of whom 
Janamejaya is the first and Bharata Daushyanti the last ; 
they are independent names ; and it is extremely doubtful 
whether in the time of that Br&hmana Janamejaya was at 
idl known as a descendant of Bharata. Probably, from 
the fact of his being mentioned in the Ait.-Br&hmana as a 
great sacrificer and conqueror of the whole earth the old 
legendaries hfid styled him a native of the country of the 
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KaruB, literally ^ the actors or doers ^ ; and as the epic is 
in the form of a dialogue between Janamejaya and Vaisam- 
pftiyana, the object of its making the former a descendant 
of its PAndava heroes of the Kurus seems to be to show 
with what great family interest he heard the story, ques- 
tioning the narrator often for explanations and details- 
In order, therefore, to make him a descendant of the 
PArzdavas, the thing that had to be done was simply to 
link his wonderful father, the subject of the Vedantic pun 
of Paiikshit Parikshata Parikshit, to Abhimanyu as the 
latter^s son, and say that he was born when all the Kurus 
(except the five PAndavas) had become parikshiwa, annihi- 
lated. (in the BhArata war), and that he was parirakshita, 
protected, even in the womb by Krishna. 

The concluding portion of the MahAbhArata says that 
having heard the sotil-purifying stories about his ancestors 
in the session of the snake-sacrifice, Janamejaya distributed 
the sacrificial dakshinA or largess and returned to HAstina- 
pura from Takshasila. This implies that the snake-sacrifice 
was performed at Taksha^ilA, the capital of the Gandharas. 
In the Adiparvan, Adh. 3, which is in prose, Janamejaya 
is introduced as engaged in a long session of sacrifice at 
Kurukshetra ; as having gone to Taksha^ila to bring that 
country under his sway ; and as receiving, on his victorious 
return from there, an advice from IZishi Udahka to per- 
form the snake-sacrifice and kill Takshaka and other snakes 
to avenge Parikshit^s death from Takshaka’s bite. It is 
not clear from the Adiparvan whether the snake-sacrifice 
was performed at Kurukshetra, or whether Janamejaya went 
to TakshasilA again to perform it there. It may perhaps be 
presumed that the so-called snake-sacrifice means simply 
Janamejaya^s war with the NAgas or ^ people of the hills ^ 
of the GandhAra country, and that as NAga means both the 
^ snake ^ and * hilly,' the myth of the snake-sacrifice was 
invented. But I think that this is a very weak presump- 
tion for basing upon it Janamejaya's war with the hill tribes 
of GandhAra as an historical fact. My own opinion is that 
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tiie paradox of the anake^saorifioe arose firom the Vedio 
Janamejaya’s Vi-Eaayapa sacri6oe^ his own name and the 
name of Us father being ntilised for weaving a Vedftntie 
riddle aboat them. As the riddle arose that the snake- 
sacrifice was performed in order to panish the serpent 
Takshaki^ it was easy of all the places in India to assign 
that place for the sacrifice the name of whichj Takshasil&j 
was akin to Takshaka in sound. Taksha^ilft seems to mean 
'the fashioned rock/ and it is very probable that some 
local circumstance gave scope for this denomination of the 
place. 

III. 

Now abont Yy^sa^ the reputed author of the epic. This 
namCj applied to a work^ means vyasa-grantha^ * enlarged 
or extensive work.^ * The subject-matter of the Mab&- 
bh&rata and the old Puranas must have existed originally 
in the form of short legends in Sanskrit verse or prose, and 
some of them may have been in the old vernaculars. But 
when they were enlarged and amplified, they no doubt 
came to be known as vy&sa-granthas. This vyd^sa or 
enlargement seems to have been personified as the author 
Vy&sa. Hence the idea that the Mababh&rata and all 
the PuiAuas were composed by Vyasa. The Vishwu- 
puraTia, III., 3, says that there have been several Vy&sas in 
the past Yugas, all of them incarnations of Vish^iu. 
The iJishi-ship of several hymns of the fiig-veda is attri- 
buted to the Deities themselves. Evidently following this 
precedent, the personified Vy4sa as the author of the epic 
and Pur&nas was put down as an incarnation of Vishnu ; 
and just as Janamejaya, the reputed first hearer of the epic, 
was selected from the Vedic literature, the reputed author 
of it also was identified with a Vedic JSishi of the name of 
Vy&sa, the same who is mentioned in the Taitt.-Aranyaka 
as Vy&sa Parft^rya (son of Par&aara). This at once gave 
him the distinction of belonging to the famous Gotra of 
Vasisht&a. 

* This word, YyAaa-granths, ooonrt in H. Bh. L 70, verse 46. The com- 
mentator explains it to mean vistWta-prabandha. 
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There may hare been a JBishi of the name ef Vy&sa 
PftrftMbrya ; bub when the Aranyaka says that he wished 
for death from lightning {vide p. 681 ante)^ it is a riddle moat 
likely to have been constructed by taking Vy&sa^ ^the 
extensivej^ to mean the rain cloud that spreads itself exten- 
sively in the sky. There is the old idea of the god Indra 
beating the rain cloud with his Vajra weapon of lightning 
and causing the heavy downpour of the thunder-storm. The 
cloud dies by being changed into water upon which the 
livelihood and prosperity of the people depends. Therefore^ 
the poetical idea underlying our riddle seems to be this, 
viz., that the rain cloud is so very generous and self-sacri- 
ficing that it wishes to be killed by lightning and distri- 
buted everywhere as the downpour of universal good. It 
is so very easy to utilize this as a Vedantic metaphor : 
struck by the thunderbolt of knowledge, man distributes 
himself as the milk of kindness and charity to all; he 
becomes amWta, a word meaning not only water, milk, and 
nectar, but also immortal. 

Under this view of Vy&sa having been taken to mean the 
min cloud which is black to look at, it is significant that 
in adopting that name for the reputed author of the epic, 
the alias given to him is KWshna, the Black. The story 
is this : 

Once upon a time, when a young virgin D&aeyi, woman of the 
fisherman as well as boatman caste, "KkU by name (on account of her 
blackness), was rowing in her boat Rishi ParlUara (who wanted to be 
taken to the other shore of the ITamunfi river), he fell in love with 
her, and causing darkness to cover the place, procreated on her his 
son P&rdsarya. The son was born instantaneously (sadyotpanna) in. 
a dvipa or island of the river, and went away with his father. He 
was called (1) Yy&sa because he divided or expanded (vyas) the four 
Yedas, (2) Krishna because he was black in colour, and (3) Dvaip&- 
yana beoause he was bom in the island. Par&sara makes the woman 
a virgin again having a good scent in lieu of the fishy scent she had 
before. Under the name of Satyavati she married King iSantanu ; 
and as her son Yiftitravirya died childless, Yyd.8a arrives instan- 
tanebusly the moment she thinks of him, and at her request pro- 
creates Dhritarftshira and P&ndu on YiXdtravirya’s two widows, and 
Yidura (the Wise) on their Sfidra maid Bervant~(M. Bh. 1. 106), 
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Thas the author of the epic is made the very Praj&pati 
or author of the stepbrothers^ whose sous^ like the Devas 
and Asuras who are both Pr&j&patyas^ fight with each other 
in the Bhftrata war. In the Y&si&hthB, Mandala of the 
jBtg-Veda^ VII. 18, 21, three names are mentioned, Par&- 
aara, i8atay&tu, and Vasish^^a. Taking the middle name 
to mean Sakti, these three names are explained as belong- 
ing to a Tripanrusheya line of son, father, and grand- 
father, counting from the son upwards. Yksishtha, Siktya, 
and P&r&sarya are the Pravara iZfshis of the Pd>r&«aras, a 
branch of the Vasish^/ias.'^ In this branch of the Vasishthas 
has the reputed author of the epic been placed by the 
mention of the Aranyaka^s Vy&sa as P^rlLaarya. 

The existence from the Vedic days downwards of the 
priestly *clan of YasishMas is an historical fact, like the 
existence of the solar and lunar lines of kings, whatever 
may be the number of mythical personages introduced into 
the ancient genealogies of those kings. But just as their 
reputed ancestors, the Sun and the Moon, are not human 
beings, but heavenly luminaries placed at the head in order 
to adorn and ennoble their lines, and just as in the Vamsas 
of the Bnh.-ar.-upanishad the god Prajd^pati himself with 
Brahman above him is placed as the ancestor of the line 
of the teachers of Upanishadic knowledge, the reputed 
ancestors of the priestly clan are involved in myths which 
go to indicate that the sacred fire Agni himself, the priest 
of priests, has been personified as Yasisbtha, iSakti, and 
Par&9ara, thus : 

(1) In connection with generating the sacrificial fire Agni by 
attrition, the two S^khas of the Yajnr^yedaf are unanimous in 
saying that Urvasi and Purfiravas are the two pieces of wood, lower 
and upper, from which Agni, called Ayu, Life, is generated, the 
upper stick that chnms being appropriately called Pnrfiravas, * that 
which cries very much.’ Now, when Bv. II. 9, 1 clearly calls Agni 
Vasishf^a ; when the Yisish^^ Mandala, viz., Bv. YII. 33, 10—12 
• Vide Max Mailer’s Hist, Sans, Lit,, p. 886. ~ 

t As for the 8fakU-<tkh4, see 8atap.-br. translated by Bggling, Oriental 
series, edited by Max Mfiller, Part II, p. 91. As for the Krishna-s&kbA, 
see Taitt.-sani. 1. 8, 7, 1. This ooonxs in the short Yajosh form^das them- 
selves. 
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says that YaBish^^ flashed forth from Urvasi like the fire of light- 
ning and was laid on the lotus ; and when it is olear from the rituals 
that the churned-out fire is placed on a bed of lotus flowers, there 
can be no doubt that Urvasi’s son Yasishf^ is Agni. 

(2) The Yedic literature of the Br&hmana period mentions Sakti 
as the son of Yasish^ka and as thrown into the sacred fire by the 
Saud&sas by repeating the prag&tha verse, Bv. Yll. 32, 26, the 
second half of which says : ‘ May we enjoy Light.** One version of 
the story says that Yasish^^a himself uttered this when his son was 
thrown into the fire. The idea of Yasish^^a himself uttering this is 
evidently due to the fact of the authorship of the whole of this 
Mandala being attributed to him. But his uttering this when the 
Saud^sas killed his own son is a riddle. In the fiig-veda. King 
Su-dks, * One who gives well,* is often mentioned as the friend of 
Vasishf^. In the subsequent time Sud&s came to be styled Sud&sa 
and his descendants or people Sand^sas. The riddle which changes 
the friendship into enmity between the Yasish^^as and thaSandftsas 
must have arisen from the double sense of the root das, one * to give ’ 
and the other * to hurt or bear ill-will * {vide note on p. 299 ante). The 
churned-out Agni is treated as the Yictim and thrown into the 
Ahavaniya fire, and when, according to another view, Agni himself 
is the priest and is, as such, fancied to have taken part in the 
priestly function of generating the son Agni, be becomes the father 
under whose very eye ‘ the very hurtful ’ (su-d&s) Saudllsa Kshatriyas 
throw his son into the fire. The inner meaning of the riddle is that 
they were * very liberal ’ Yajamd.nas that performed the sacrifice in 
which the act of offering Yajna, the churned-out fire, into Yajna, 
the Ahavaniya fire, is the most ancient rite— Bv. I, 164, 50 
(repeated in the Fnrusha-siikta X 90, 16) as explained in the Ait.- 
Brihmana 1. 16, p, 38. It is sacrifice that enables the performer of 
it to enjoy Light in Heaven. Thus the riddle is very simple. And 
when the old Fur&nic stories say that King Sud&sa or Saud&sa 
became a B&kshasa and killed and ate iSakti and other sons of 
Yasishf^ it seems to be a riddle worked out by outwardly making 
Su-dd^sa as * the very hurtful * B&kshasa cannibal. There also in the 
end the King is indicated as being a sacrifioer by the nature of his 
son that is born on the mother’s beating her belly with stone. That 
mode of birth indicates the son to be the Soma juice, the kingly son 
got in the sacrifice by pressing the Soma creeper. 

(3) About Par&sara, the PuiAnio story which says that he per- 
formed a sacrifice in the fire of which be destroyed thousands of 
Bkkshasas— a sacrifice of the same esoteric kind as Janamejaya*8 
snake saorifioe— must have arisen by taking Fkkiisara to mean the 


« Muir’s Texts, I., p. 889. 
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praised in jELv. X. 87 as Bakshohan^ the killer of the Ttaksha s 
demons, among whom is Ynjina, evil or sin. He is prayed to kill 
them away (parft srialhi).* 

Thas are the Agni-natnres of Vasisht&a, fi^akti^ and 
Par&sara into whose line our Vy&sa P&r&sarya alias Knshna 
is introduced with a wonderful stor^ about himself. In 
connection with Knshna Devakiputra I have tried to show 
that the rain cload is a metaphor for Sacrifice and that the 
black deer Knshna is a metaphor for both Sacrifice and 
Agnij who himself represents Sacrifice. Our jBtshi Knshna's 
instantaneous birth indicates him to be Agni, but in order 
to suit his so-called blackness are selected for his birth the 
black girl KUi, and the river Yamuna whose another name 
is KaZindii and moreover there is his father’s apparent 
black conduct : the succumbing to Cupid and con- 
sorting with a low-class woman without any form of 
marriage. But all this is the outward aspect of the riddle ; 
the inward one is pure. If Bishi Knshna is Agni, the only 
mode of getting him as son is by performing sacrifice in 
which the sacred fire is generated. I have tried to show 
in connection with Mann’s ship and Varuna’s boat in which 
YasishtAa sails, that the ship or boat is a metaphor for 
Sacrifice. So I would take the boat into which Pai^ara 
gets to mean Sacrifice. The Da^a girl that rows it seems 
to signify DakshinA, Margess, charity or gift’, without 
which no sacrifice is complete. There are two roots of 
one ' to give, bestow ’, the other ' to hurt, kill ’. In the 
latter sense the fisherman who kills fish in catching them 
is D&rai. But the riddle of our story must have been 
worked out by playing with the word d&sa so as to mean 
esoterically 'one who gives.’ t 

The Mah&bh&rata is styled the fifth Yeda, and also 
K&rshna-Yeda or the Yeda promulgated by Bishi Krtshna. 
It is said that the epics and Pur&nas are the upa-brihmana, 
explanation or expansion, of the Yedas. This must be the 

• lor dotailf about Urvaft and Purtravas, Vaiishtto, Sakti and 
FwiiaK% vide flamy about thorn in Yol. I. 

t Fido p. 160 ante aboii{l» the ffhenitaa of 
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reason why onr Vy&sa was also called Veda-VyAsa. jftnt 
this name was susceptible of meaning one who divided of 
expanded the Veda itself into the four Vedas. This idea 
seems to have proceeded from the presumption that origi- 
nally there was only one Veda and that it got expanded 
and divided into the four Vedas. The work of expansion 
and division was not the work of a single personage or of 
a single age. Still when the expansion itself of the Vedas^ 
like the expansion of the epic^ is poetically personified^ let 
onr Vy&sa, Agni as he is, be even Veda-Vy&sa. 

Our VyAsa, in addition to entering into the authorship 
of the vast literature of the epic and PurAnas, has given 
his name to certain other works of different kinds, and 
also to the commentary on the PAtafijala-Yoga-sfitras. 
It is likely that whoever was the author of the commentary 
he did not wish to proclaim his name and was forgotten, 
and that as the work is the VyAsa-grantha or expansion of 
the subject matter of the brief Sfitras, it was styled VyAsa^s 
work. Moreover, there are instances in subsequent times 
of authors having added to their own names the title of 
VyAsa conferred upon them evidently because they wrote 
extensive works.* 

* (1) Sndar^ana, the author of tho /SrutaprakA^ikA, a Toluniinous work 
hy which he expanded and made more explicit the sense of Bdm4nuja’B 
eribh&shya, had the title of Vy&sa. 

(2) Kshemendra was called VyllRa-dlLBa. He wrote manj works and 
translated into Sanskrit Gufi&dfcya’s Bnhatkathft which has been lost, bat 
whioh is extolled for its excellence and poetical beauty by the poet B&aa 
and others. It is said to have been in the Bhdtabhftshd alias FsAsklA 
bhish^, the Oohlin Language, a term applied to a number of Low Pr&krtt 
dialects spoken by the most ignorant and degraded classes.'* This is the 
definition of the Oohlin Language given in Dr. A. Maodonell's Hist, Sans, 
Lit,, p. 877. But in the case of Gun^dhya's work, whose beauty is so mnoh 
extolled, it is diffioalt to believe that it was in the Goblin dialect It most 
have, I fancy, been in an old respected Pr&knt like the PAl! of the old 
Buddhist works, but as the language became obsolete, it was spoken of as 
BhfitabhftshA, ' the past or dead language ', but continued to be studied by 
the learned few of the later age for the sake of enjoying the beauty of 
works written in it. As bhfita, past, means also pie&kai gehUn, it is arntp 
to conceive bow may a Sanskrit poet, in admiring Gunidhya’s worl^ bare 
fallen into a punning hnmonr and said, ' how beautitiil is tits weak mtm 
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Strangely enough/ our VyUsa has also entered into the 
authorship of the Brahma-sdtras which belong to a kind of 
literature the reverse of Vyisa-granthas. The idea of 
Yy&sa^s authorship of these Sfttras arose^ I think, from two 
suppositions, one that the Bhikshu-sfttras of one P&r5sarya 
mentioned in P&ninPs Sdtras must be the Brahma-sfitras 
which, discussing as they do Ved^tic topics, are fit to be 
honoured by none others more than the Bhikshus or asce- 
tics ; the other that instead of the author of the famous 
Brahma-sfitras being allowed to be an unknown P5r&sarya, 
he must be our famous Vy&sa P&r&sarya himself. But 
there arose another independent designation for the 
Brahma-sfitras : they were called the Sfitras of BadarAyana. 
Whoever was the author of them, on several points on 
which there was diversity of opinion he quotes BS^dar&yawa 
in such a manner as to indicate that Badar&yana^s view is to 
be accepted as final. This no doubt gave rise to the idea 
that the Brahma-sfltras uphold the views of Bfi^daiAyawra, 
and that their author is either Bcldarl^yaua himself or a 
descendant of his, for Badar&yana, meaning son or descend- 
ant of Badara, is a name that applies to any body belong- 
ing to that Gotra. Thus, sprung independently of each 
other, the two designations for the Brahma-sfitras — one as 
^P&rasarya^s Sfltras^, the other as ‘ B^dar&yaaa's S&tras^ 
— ^flowed on and came to the confluence. But how can they 
meet? How can Par&sara^s son be identical with Badara^s 
son or descendant ? Ttiis difficulty was got over by an 
ingenious explanation : our Yyd^sa P&r^arya is not a 
B5dar5yana in the sense of son or descendant of Badara, 
but is B&dar&ya?^a in the sense of one whose ayana, resting- 
place, is the sacred Badara place known as Badarik&srama 
or Nara-N&r&yan&srama on the Himd>layas. 

though it is in this bhiita as pisAXja language ! ' The myth onoe started by 
randeriog BhdtabhishA as PaisdMbhSshS stuck to the work and continued 
to roll on. Sanskrit was better oultirated than an obsolete PrAkrit and 
was the literary language of the l^med throughout India, and so the 
work wae tranelated into Sanskrit and enjoyed in that form. Thenoefor- 
ward no body oared for the original and it was lost. This is how the 
•soeUeut wo^ in the BbdtabhAshA beoame iteelf bhdta, past, dead. 
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A propoB of Vy&sa as ttia aathor of expanded wonks^ we 
msj take notice of the metrical Smntis called Yrjddba* 
Mann, Yrtddha-Par&sara^ &o. They are found to contain 
additional matters not found in Mann, Par^ara, Sdo. They 
are later works not as authoritative as the latter. Ynddha, 
therefore, seems to me to hav^e been prefixed to them in the 
concealed sense of the enlarged (editions of) Manu, Par&sara, 
&o. For the sake of making them respected the idea 
suggested by the title is that they are the works of older 
sages of the same names, or works written by the same 
sages in their more advanced years. For that matter, the 
older metrical Smritis themselves are the expansions of 
the different Dharma-sfitras. In Manu itself it is said that 
Sumati, the Wise, compiled it. In Par&sara some unknown 
author says : ^ 1 tell ye these laws according to the ancient 
words of Par&sara ^ 

Now about Yaisamp&yana, the reputed narrator of the 
epic to Janamejaya, the same Taitt.-&ranyaka which men- 
tions Vy&sa P&r&«arya in I. 9, 2 mentions in I. 7, 5 a sage 
named Vaisamp&yana, ^ son of Vi^ampa.^ It seems to be 
this very sage that has been utilized as the narrator 
of the epic. He may have been a historical personage 
known only by his patronymic. Vi^tnpa from whom the 
patronymic is derived seems to mean, or to have been 
looked upon as meaning, Viaam-pa, ^ one who protects 
people.^ Now, when the Vedic King Janamejaya was 
utilized as the hearer of the epic, it became necessary to 
select at the same time a suitable person as the narrator, 
and the choice fell upon the Vedic Yai^ampayana, evidently 
because Yiaam*pa from whom that name is derived is a 
name grammatically of the same kind as Janam-ejaya, and 
because there would be a verbal paradox in bringing 
together ' the son of the people^otector ^ as the narrator, 
and * the people^terrifier ’ as the hearer. This bringing 
together of the seemingly incongruous would be suitable 
and harmonious if the Br&hman^s people-protecting be 
luiderstood as his vrata or practice of abimaft and day&, 
non-hurt and kindness, to all creatures, while the Kshatriy a 
76 
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king mast necessarily be a terror to bad people in order 
to protect the good from them. I do not know if the Vedio 
literature says anywhere that Vaisamp4yana is the disciple 
of Vyftsa P4r&sarya. If it does not^ the arranger of the 
epic in selecting Vaisamp&yana as the narrator had simply 
to pat him down as the disciple of the author of the epic^ 
for the respectability of a Yed&ntic author is heightened 
if he has worthy disciples studying and promulgating his 
work. The other epic also is made to be narrated to R&ma 
not by the author V^4lmiki himself^ but by his disciples the 
twin Kuailavas. 

As indicating that the epic that was described as narrated 
to Janamejaya came down to posterity through heralds as 
Paar&niks it is said in the preamble of it that the herald^s 
son (Sauti) the PaurUnik^ named Ugraaravas^ ^ one who 
has heard terrible things \ son of Romaharshana^ ‘ one who 
makes the hairs (of his hearer) stand erect (by thrilling 
stories) narrated the epic finally to the people at fi^aunaka's 
twelve-year session of sacrifice at NaimMranya. Roma- 
harshana and Ugra^ravas must strike any questioning 
mind as being supposititious^ and not historical. The thing 
meant is simply this : the epic contains thrilling stories 
such as the terrible Bh^rata war, the snake-sacrifice, &c. 
One who is supposed to have heard it tells it to his son and 
thrills him, and the son on hearing the terrible stories, 
tells them to all. The same kind of preamble is affixed to 
many of the Pur&nas, with this peculiarity, viz., that their 
narrator is Sfita the herald, while the narrator of the epic 
is Sauti, son of Sfita. Although the PurAnas in their pres- 
ent state may be later than the epic, old Pur&nas existed, 
and the name Pard^na itself means ^old while the epic is 
styled Itih^sa. ^Therefore, it seems to me that in ordefr to 
suit the title ^ old ’ of the Pav&naB, father Sfita is put down 
as their narrator while the Itih&sa, older though it may be, 
bat lacking in the title of ^ old is put down as narrated by 
the eon of Sfita. 

Some recensions of the preamble of the epic has this 
addition, viz., that the god Brahmft deputed even a god, 
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the elephant-headed Ganapati, to write down the epic to 
the dictation of Yy&sa according as the latter went on 
composing and uttering the verses. This god is credited 
with great intelligence. In addition to it^ he with his 
elephantine head may well be called Hastin^ * having the 
hand ^ In the case of the elephant Hastin^ its hasta is 
the proboscis^ but hasta means also the hand without which 
there can be no hast&kshara or handwriting ; and there- 
fore the reason for the riddle of selecting Ganapati for 
writing down the epic seems to be that among the gods he 
alone can be called Hastin. 

Let Vydrsa enter into the authorship of all voluminous 
works. But what is the use of the historian or the poet or 
the author of marvellous stories if he does not make himself 
voluminous^ i.e., vast and great ? Our Vyasa makes himself 
vast and great by means of his son iSuka^ as can be qiade out 
from the story about the birth and exit of iSuka. The story is 
found in M. Bh. Santi (Mokshadharma) parvan 324—334. 
It is a long one. Omitting the details^ it may be stated 
thus : 

Vyasa is a bachelor and yet even without a wife he must needs 
have a son. He prays to Eudra to grant him a son who in firmness 
should be like any of these (deities), Agni, Earth, Apas (Waters), 
y&yn (Wind), and Antariksha (Sky). Eudra says : Yes, you will 
get a son of that kind. Then Yyasa begins to generate the sacred 
fire by attrition. At that time an Apsaras nymph, GhritiM, comes 
and shows herself in the form of a female parrot of extraordinaiy 
beauty, at whose mere sight Yy&sa swells with love and his Betas 
[by which the Self seems to be meant] falls on the Arani that 
is being churned, and instantaneously a child springs forth from it 
and shines even like the sacred Agni generated by attrition. The 
child is named (1) Araneya because he sprang from the Arani, and 
(2) fifuka (parrot) because he was born on his father’s seeing the 
female parrot. As soon as he is born, he is initiated and becomes 
the bachelor student. 

fifuka always hankers after Moksha, liberation, and begs his lather 
to tell him what to do to get it. The father tells him to go to 
King Janaka Yaideha by humbly walking all the distance and 
obtain knowledge from him. Janaka imparts the knowledge, the 
gist of which is this : Give up all desire for the worldly objeots ; 
practice truth, &a ; do not do the least injury to any creature; be 
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Mtoemely kind to all ereatarea ; in shorty see Self in tme and all of 
the oreataree and all the creatores in Self. 

Snka then rejoins his father on Mt. Himavat, where the latter’s 
foar disciples, Tis., Somantu, Vaisampkyana, Jaimini and Paila are 
stndying the Vedas under him. At the completion of their studies 
Vyksa dismisses them saying : * Go ye to the world and expand the 
Veda and teach it to deserving disciples. Let the four castes hear 
it, placing the Brkhman at the head. Let all cross danger (dnrga) 
and let aU see happiness (bhadra) On their departure, only his 
yonng son Suka is left to fill the region of Mt. Himavat with the 
sacred sound of the Vedas along with himself as they both repeat 
them in the established manner of the oral study of them. At that 
time the wind blows violently and the repeating is suspended, as the 
custom is not to study the Vedas when there is rain, strong wind, 
Ac.* ; but Buka makes the wind itself the subject of discussion and 
learns from his father all about the Seven Winds and the Prknas, 
vital breaths or spirits. 

This study takes place in that region of Mt. Himavat where 
Vishnu had performed ta^aa for obtaining a sonf, and where the 
Son God Kumkra had thrown down his Sakti weapon, challenging 
the whole world, saying : * Let him lift up this £fakti (if there is any 
one) who is greater than myself, to whom (my) lovable ones are 
more lovable,^ and who is (both) brabmanya, pious, and heroic, 
without another like himself in the three worlds.’ Vishnu, the Pure 
Self (or pure-minded), lifted it up easily with his left hand and shook 
it. The whole Earth shook when it shook. Addressing Prahlkda, 
son of Hiranyakasipu (the Daitya King), Vishnu said: *See the 
valour of Kumkra ! No one other than himself [or who is not like 
him] can do this [t.e., lift up and wield the Sakti] ’. Not brooking 
this word, Prahlkda put his hand to the Sakti, but unable to shake 
it, ejaculated a terrible sound and fell down in a Bwoon§. Such is 
the account given of the place where Suka studied the Vedas. 

* Tha Vedas are to be learned orally when everything is calm, so that 
the sound of each word and intonation may be clearly heard from the 
month of the teacher and not mixed up. 

t There is a story in the Harivamsa that Pradynmna, son of Krishna, 
was bom on the latter’s pleasing Bndra with tapes. 

t The original is : priykk yasya adhikam priykk. To the Knower the 
whole world becomes priya, lovable, for the sake of the love of (the 
universal) Self (Brih.^kr.-Up. II. 4). 

§ In ilie early legends Prahlkda is not the greatdevoteeofVishnn which 
be is in the Vishnn and Bhkg.-pnrknas, uide p. 287 ante. Kmnkra^s Bbkti 
seems to be Spiritnal Power, vtds pp. 54—65 ants. By the Vishnn cf our 
story Krishna seems to be meant, and its*cbJeot, in so Csr as Ksishniifk 
lifting Knmkra’p Bskti Iscottcenied^ s e ems to be to shcvrthatDevakl^oeo 
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To the MmiB place Etehi N&t«da ootnea when £faka ia alone and 
teaches him Knowledge £<»* liberation, commencing bia teaebing by 
mentioning Sanat-Enmftra as a great authority on the snl^ect. 

Then Snka thinks : * There are two modes of exit, one through 
the Moon from whom there is a return to sams&ra even like the 
Moon that dies and is bom again and again ; the other through the 
Sun to there from where there is no return. I must therefore seek 
the latter exit.’ With face lifted up to the Sun, and, firmly eetab- 
lished in the Pada or State of Brahman free from the three qualities 
(of Prakrtti), Buka flies up, and, addressing all the directions, trees, 
plants and all things, says : ^ If my father comes in quest of me 
crying out * 0 Buka 1 ’ do ye all give answer to him ’. So saying, 
he goes on to the junction of two mountain peaks, which at once 
are sundered apart and give way to him, and he becomes Brahman 
(Brahma-bhfitah), the Self of all, existing everywhere. And when 
the father comes crying out * O Suka ! ’ all the directions and things 
in the universe say * Bhoh ! ’ in response, for it is 8vkA who speaks 
from within them all, so that there is a deafening chorus of * Bho^ ! * 
ringing everywhere. jS>uka went to the Highest Place (Paramam 
Padam). Yy&sa feels both bashful and glad, the former at his own 
state of saktatft or attachment (to his Son), the latter at his Son’s 
muktat& or freed state. Then the god Bodra says to Yyftsa: 
* O sage ! By my favour thou wilt always see the Khkjkf Shadow or 
Light, of thy Son never going away from thee. 

According bo the ritual^ in generating the sacred fire the 
upper churning stick is made to touch ghnta or clarified 
butter which is as it were the would-be son Agni himself 
as seed laid on the lower stick from the womb of which he 
is to flash forth as Ayu^ the Living One or Life.’’^ Rudra 
is Agni himself as the Yedic Son God of eight names and 
eight forms while his invisible ninth aspect as Eum&ra the 
Child has entered into all forms^ and he is the father of the 
Pur&nic Son God Eum&ra aUaa Skanda. Budra^ therefore, 
is besought to give the Spiritual Son, the Self that flashes 
forth when the mind is churned with dhy&na, deep, con- 
tinued, contemplation by the Enower who is Grdhvaretas 

Krishna equalled or excelled the Son God of the older legends. Kriehna’a 
ability to lift the Sakti and the Daitya or Asura Frabl&da’s inability to do 
so may be oompared with the suooess and non-snooess respeotiv^y of Indra 
of the gods and Virohana of the Asuraa in respect of knowing the CM! 
<KIAiid.-iip. VOL 

^ IggUai^ twmihiHeB of Sktiq). hr. Part U.| pp. 01 and IIB. 
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or tTrdhvamanthin {vide p. 215 ante). Ghnt&fti is an old 
Vedio name. Whatever may be her significance elsewherei 
here she seems to be made to represent the ghWt&kta or 
battered mother Arani, and yet she is kept apart from the 
Arani and the Son is born, not from any physical contact 
with her^ butf rom the agitation of mind at seeing her. What 
is meant seems to be this^ that in the sacred fire generated 
from the Arani is seen at the same time the Self generated 
by the churn of contemplation ; that GhWt&A;i is the men- 
tal Arani who may be taken to be Sraddhk, Faibh^ seen in 
her climax; and that the Betas is the Self^ the Spiritual 
Son, realised by contemplation. The bird soaring freely in 
the sky is a metaphor for the Knower of Brahman {vide 
the text quoted in Vol. I. p. 236). Here, of all the birds 
the parrot is selected as being etymologically an appro- 
priate metaphor for the Pure Bright Self, as iSuka means 
bright, gaudy. It is derived from snk, to burn, glow, &c., 
the same root from which is derived Suk), bright, clear, 
pure — a name applied in the Vedas to Agni who is P&vaka, 
pure, purifying. From the same root is derived Sukra, 
bright, white — another name of Agni, also of Betas. The 
outward indelicacy of the Betas in iS^uka’s story will at once 
vanish when its real significance as the Self, so easily 
suggested by the circumstances of the story, is understood. 
The selection of the parrot^s name for Vyasa’s Son seems 
to have suggested the myth that makes him the son of a 
she-parrot, by saying that the nymph appeared in that 
form. 

When the Self that was realised was depicted as the 
Spiritual Son born like Agni by attrition, it became 
necessary to attribute a career to Him that was horn, and 
that career is that of the Self itself as the Ideal Ved&ntic 
Student and Knower. As a student must have a worthy 
teacher or teachers who themselves should have had worthy 
teachers, the teachers selected for /Suka is King Janaka 
and fitshi N&rada. These are famed in the Upanishads as 
having received Knowledge, the one from T&jfiavalkya and 
the other from Sanat-Komftra. In respect of Knowledge 
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the caste of the teacher is immaterial^ for it is laid down 
that obtaining Knowledge from a Br&hman^ or from a 
Kshatrija^ or from a Vai^ya^ or even from a ntk^ or low- 
born 8Mm, the student should put faith in it.* The two 
mountain peaks that go asunder and make way for Suka 
mean the two skull bones of the head that are believed to 
be sundered apart by the Knower^s Self as it makes its 
upward exit. This idea is as old as the Taitt-Upauishad 
(I. 6: ^vyapohya airshakap^Ie^ ’ &c.), which says that 
splitting asunder the two skull bones and uttering the three 
Vy&hritis, the Knower enters or pervades (the regions 
of) Agni^ VAyu and Aditya, while Mahas, the fourth 
Vy&hriti, meaning ^the Great or Vast, ^ lodges him in (the 
Infinite) Brahman. The Self taught by Sanat-Kum&ra to 
N&rada in the KA^tnd.-Upauishad is Bhfiman, Vast, existing 
everywhere. Suka as this Infinite Self gives answer to 
Vy&sa from within all the things and directions of the 
universe. Thus it is that Yy&sa becomes ^ Extensive ^ by 
means of his Spiritual Son, the Infinite Self. 

The sundering of the two mountain-peaks in 5uka^s 
onward progress is of the same esoteric import as the 
splitting of Mt. Kraunfca by the god Skanda, while in 
respect of the manner of birth our Snks. is the imitation of 
not only Skanda, but also of his first ancestor Vasish^/ia 
who, I have tried to show, is Agni flashing forth from the 
mind of Urvarf, the mother Arani, and who is also called 
the Drapsa that is alcanna and laid on the lotus with divine 
chant, Rv. VII. 33, 10 — 12. There Drapsa seems to mean 
Betas in the sense of son. Agni is the divine sou because 
he is generated by attrition. In one and the same breath 
Agni is called Our Father and also the Son of Our Father, 
that Son whom the gods made as the First Ayu or Living 
One, the Father of this First Ayu being the supposed 
first Manu or Man, the first sacrifioer that generated 
Agni as his First or Foremost Child (Rv. I. 31, 10 — 11). 
He is the widespread Oarbha, Germ, of the Creator 
Tvashtn (I. 95, 2) \ nay He himself is Tvashtn (ibid., 5). 

* Fide M. Bb. jB&ntiparvan 819, verse 87. 
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He is the 8on of the gods and yet at the same time 
their Father (Bv. I. 69, 1). They (the gods) longed 
witii their oonoordant minds for Betas or Seed in their 
bodies (I. 68, 4). As pointed oat by Dr. Oldenberg the 
Betas seems to mean Agni. That Agni is not simply the 
TisiUe fire bat the Creator of the aniverse is denoted in 
the verse itself, the second half of which says that He has 
adorned the sky with stars.* This Son of the gods, of the 
first man, of the Creator Tvashtn himself is also the Spirit* 
nal Son of every sacrificer, for it is said that Agni is 
delightfal in the sacrificer’s honse like a son bom (I. 69, 3). 
In 1. 142, 10 there is the prayer. May Tvashtri poor forth 
for us in oar navel That Wonderful Seed (Tat Taripam 
Adbhatam) with many treasures, plentiful by itself, Sto. 
By the Wonderful Seed, Agni himself that is generated in 
the sacrifice seems to be meant. The same Seed seems to 
be the Son mentioned in II. 3, 9 (see also lU. 4, 9) as : 
" Through (the gods’) hearing (our prayer) a manly son is 
born (to us), tawny-coloured, rich in gain, bringing vigour, 
loving the gods. May Tvasbtn deliver for us a son, the 
navel, and may he then go to the abode of the gods”. 
The tawny-coloured Son can only be Agni, the Deity of 
the Hymn ; he loves the gods because he is regarded as 
the priest worshiping them ; he goes to the gods because 
he is well known as the carrier of the sacrifioer’s oblations 
to them ; he is the navel evidently in the sense of his 
being the Tie of Life upholding the aniverse. It is Agni 
as the sacrifioer’s Son that is addressed in the Taitt.- 
brfihmana HI. 7, 7, 10 as : Putrah pitre lokaknt Jhtavedah, 
* Thou &rt, 0 J&tavedas, the Heaven-securing Son for thy 
father (the sacrificer that generates thee) This idea is 
as old as the B»g-veda. In the dialogue, Bv. X. 95, between 

* The Primal Betaa spoken ot in Bv. X. 189, 4 as the Bamdhn of Sat, 
tiw Bend of Eriatenoe, found by poeta by aearohing well in tbe heart, 
seems to be Agni bimself as tbe Life immanent in the universe, npbolding 
it Tbe wonderful beings who are mentioned in verse 6 of tbe same 
Hymn as : retodbtb 4san mahiminab dsan, may be tbe gods as htaring 
the Betas, ie., Agni, in (heir bodies t they are great and mighty boeanse 
they bear Hinu 
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PnrOravftB and Urvasi the son for whose birth Pordravas 
longs most ardently^ and who^ being born as the worshipper 
of the gods, releases him from the bondage of death and 
makes him immortal, is clearly Agni that is mentioned in 
rerse 1 2. The Yedio poets were not above desiring for 
progeny, wealth, happiness and victory. It is because 
a son was very lovable to them, and becanse at the same 
time they attached great importance to generating the 
sacred Fire Agni, that they called him the most beloved 
Son of the gods, of their ancestors and of themselves. 
Generating the sacred Fire meant the performance of a 
great sacrifice such as the Soma-sacrifice, which no doubt 
became a costly rite ; and it is easy to conceive how the 
belief may have arisen that without generating Agni as 
the Saviour Son there was no obtaining Heaven. 

The Brih.-&r.-up. I. 5, 17—20 is about the dying father's 
entering into his son together with his own spirits, address- 
ing him ; ^Thou art Brahman (Vedic study) ; thou art the 
sacrifice ; thou art the world '. His entering seems to 
mean his infusing his spirituality into his son and transfer- 
ring to him the family rina, debt or duty, of serving the 
TZishis with Yedic studies; the Gods and the Fathers, 
with sacrifices ; the world, with hospitality, charity, &o., 
for it is said : ^ If there is anything done amiss by the 
father, of all that the son delivers him (mufiiati), and 
therefore he is called Putra, son'. The idea seems to 
be that the son that steps into the place of the father 
on receiving charge from him should continue the duty, 
supplying any omission on the part of the father. The 
entering ifito the son does not mean that there is no 
Heavenly life for the father, for, says the Upanishad, when 
he enters with his spirits into his son and dies, divine vital 
spirits enter into him (the father) ; he becomes the Self of 
all beings; as the (Highest) Deity is, even so does he 
become. In saying that the son is called Putra because he 
delivers (mufi/irati), a pun upon the tra of the name is 
implied as meaning tra, to protect or deliver. In subse- 
quent time the pun assumed another form by reading Putra 
76 
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as Pat-tra or * ha who delivera from Pat making Pat to 
mean Hell. It is Agni generated in the eaorifioe that ia 
the Savionr Son in the fall sense of the word, as be seonres 
immortal heavenly life ; bat the ordinary son also came 
to be looked upon as a sort of saviour, as be performs 
AAddba for the benefit of the ancestors and is expected to 
rectify wbatever was done amiss by them, his generating 
the sacred Agni and performing the great sacrifice being 
considered as securing Heaven not only for himself, bat also 
for those of his ancestors who chanced to die without per- 
forming it. 

Therefore, when the stories say that Agastya and Jarat- 
k&m were nrged by their departed ancestors to beget a 
son as the only means of saving them from falling down 
into the pit, and that Parhsara, Vy&sa and others longed 
for a son and begat him in a strange manner, I feel con- 
vinced that the son spoken of in these riddling stories is 
Agni ; that Agni generated as Son in the sacrifice is not 
simply the visible fire, bat Ayn, the Living One, that is 
realized as having entered into all creatures and things as 
Visvftya, the Life of all ; that the same Living One is 
realised as the Self of all by the Knowers who have given 
up the symbolism of the ritnals; and that onr Vy&sa’s son 
/Snka as the Self of all, existing everywhere, is the only 
Saviour Son— the Spiritual Betas or Virya, Strength or 
Valour — of the Knowers. 
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Pages 12—17, and 81 on the meaning of the Yedic verse 
about the Seven Bishis, Arnndhati, and the EWttik&s. 
According to the S&traa of Apastamba who follows the 
order of the Mantras of the Taittirlya Ek4gnik&nc2a, the 
polar star is worshipped first by repeating the Mantra given 
on p. 1 ante, and then Amndhati by repeating the verse 
in question. But the Grthya-sfitra of Hiranyakesin says 
that the Seven JSishis are worshipped first and then the 
polar star. It is not clear where Apastamba means 
Arundhati to be located, whether in the KHttik&s (Pleiades), 
or in Ursa Major. There can be no doubt that by the 
Seven jR^shis Hiranyakesin means Ursa Major. Following 
the commentator of Hiranyakesin, Dr. Oldenberg translates 
the verse in question thus : The Seven £tshis who have 
led to firmness she, Arundhati, who stands first among the 
six Krtttik&s (pleiads) may she, the eighth one, who 
leads the conjunction of the (moon with the) six EWttik4s, 
the first (among conjunctions), shine upon us ! ” — S. B. £• 
XXX. p. 194. The commentator has evidently taken 

* vahantiyam * to be ^ vahanti ^ (nom. singular) and * iyam.^ 

* Mukbya-yogam ^ is taken to mean the first conjunction, 
which, it is assumed, is with the moon by reason evidently 
of the position of the Enttik&s as the first of the asterisms 
in the Vedio list. But it is not clear how Arundhati 
can, if she is a shy star in Ursa Major, have anything 
to do with the Krtttik&s, and how she can be called 
the eighth. I think that Haradatta, the commentator of 
Apastamba, is correct in taking ' vahantiyam * to consist of 
the plural verb 'vahanti^ referring to six of the Erittik&s, 
and 4yam^ to the bride, who and not Arundhati is men- 
tioned as the eighth. 

About the Seven i^ishis there is clearly the idea in the 
/9atapatha Br&hma?ia (p. 38 ante) that they are the Seven 
Prftnas, senses or vital powers, and that by means of 
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austerity they become a single Parasha, namely the Creator 
Prajftpati alios Agni. This seems to indicate the Creator 
to ^ the UniTersal Soal consisting of pare sense-powers 
as the so-called Seven ilishis. This idea may be as old as 
the fiig-veda itself, for in praising the Creator Visvakar- 
man, who, by being described as having eyes, bands, 
and feet everywhere, is indicated to be the all-pervading, 
all-knowing Universal Soul, it is said (X. 83, 2) that He is 
the One beyond the Seven iiishis. It is likely these Seven 
fitshis are the sense-powers of the One Soul. When the 
San that sees and pervades everywhere by means of his 
light is taken as an emblem of the Universal Soal, and is 
praised in the-fiig-veda as being the Soul of all movable 
and immovable objects (Sdrya £ltm& jagatas tasthnshas ka), 
we may well conceive how easily the concept of the San 
as metaphorically the Soal of the universe might have led 
the old poets to locate in the Sun the sense-powers also 
along with the Sonl. The Vfllakhilya iSishis being clearly 
identified in the Vedic rituals with the Seven ^rshanya 
Pritnas, the Pnrfinic idea of their residing in the San may 
have come down even from the Brahmana period. For a 
starry personification of these Seven Bisbis, there seems 
to have presented itself to the imagination of the ancient 
Indo-Aryans the very grand northern constellation of the 
Seven £ikshas of Ursa Major (riksha means both star and 
bear). In the iSatapatha Brfibmana II. 1, 2, which I 
bi^pened to see since writing the Essays on Amndhati and 
Knmfira, the idea is found as an old one that the stars of 
Ursa Major formerly called Bikshas are the Seven Btshis, 
and that they had the Erittikfis as their wives. There must 
have been some poetical reason for regarding the Btkshas 
of Ursa Major as the Seven Bisbis, and the Ertttikfis as their 
wives. The former, situated by the northern side of that part 
of the ecliptic where the power of the summer Sun was in its 
climax in the Vedic days, were, I fancy, pictured as the San’s 
most powerful Prfiaas, the so-called Seven Btshis— males 
by reason of the masoalioe gender of both rtsbi and rtksha 
(riksha, feminine in the classical Sanskrit, was masculine 




ADDENDA AND C0SBI6BNDA. 


606 


in the Vedas) » Likewise the Krtttik&s having the same 
number of stars as the Seven JStshis^ and situated at the 
region where the vernal San began to assert his power at 
the olose of winter^ were also^ I think, regarded as the Sun^s 
Pr&nas in a milder aspect, for which reason, I think, and 
also because the name Knttika is feminine they were fancied 
to be the wives of the Bi&his of Ursa Major. 

It is likely that the Seven Bi&his mentioned in the 
Taittiriya Mantra in question in connection with the 
Knttik&s are the i2^shis of Ursa Major. I now give up 
that part of my theory which fancied Arundhati of the 
Knttik&s to be a representation of Bohin^i when she is in 
conjunction with the Sun and therefore shy or veiled in 
his superior light. Compared with their husbands in Ursa 
Major the KWttikli. stars are of shy modest Hght ; there- 
fore, they were looked upon as the heavenly forms of 
wifely modesty. Of them the one counted as the first is 
the most shy and modest and therefore called A-rundhati, 
non-dazzling ; and their husbands, representing as they do 
the senses or intelligences, are fancied to have brought 
about her dhruvatlL or starship (in the form of that very 
modest shy star), while the remaining six ladies of the 
group, as if to honour her for her extreme modesty, are 
fancied to bear facial union (for her), ^.6., conjointly kiss her 
on the face. Such seems to me to be the drift of the 
Mantra in question. 

If the Mantra had not looked upon the Knttikas as 
happy wives, it would not have wished the bride to prosper 
as the eighth— as another like them. But the 5atap.-br&h- 
mana II. 1, 2, referred to, gives expression to a different 
view of the KnttikAs. After laying down that the Garhapa- 
tya and Ahavaniya fires may be set up under Agui^s 
asterism the KWttik&s, it raises a fictitious objection by 
saying that originally the Knttikas were the wives of the 
Seven Btshis who were in former times called the fitkshas 
(bears) ; but that they were precluded from intercourse 
with their husbands; for the latter, the Seven JBtshis, 
rise in the north, and they, the Knttik&s, in the east; 
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and that therefore if, one sets up the fires under the 
Krittikfts he may have the misfortune of being preolnded 
from intercourse with his wife* It overrules this objection 
thus: ^*But he may nevertheless set up (his fire under the 
Knttik&s) ; for Agni doubtless is their mate^ and it is with 
Agui that they have intercourse'^ — (S. B. E. Xll. p. 282). 

Thus the relationship of husband and wife^ though 
admitted, is relegated to the past time, by bringing in the 
idea of divorce. The distance between the two constella- 
tions existed at all times, and did not stand in the way of 
the older poets bringing them both together spiritually in 
happy wedlock even though Agni was the Deity of the 
KnttikAs. Varied are the fancies of poets. Accordingly in 
the subsequent time of the /Satap.-brd.hmana a myth-maker 
seems to have read the KWttik&s' having Agni as their 
Deity into the paradox of those iJishi-wives having 
intercourse with Agni, that is committing adultery with 
one other than their husbands. In bringing about this 
riddle the name Knttikd. is likely to have been played with 
as meaning those that are cut ofE: cut o£E or separated from 
their husbands, they are KHttik&s. When we bear in mind 
that the Seven Eishis represent the Prilnas or vital spirits 
and that the same BrAhmana has said in another place 
that the Seven Pranas became a single Purusha as Agni by 
means of austerity, the paradox of adultery vanishes. 

The Satap.-brAhmana about Agni's intercourse with the 
iZishi-wives must bo counted as one of the old riddles 
availed of in fashioning the wonderful story of the MahA- 
bhArata about the birth of the Son God. Its Aruudhatf 
who is not among the divorced is, as explained in the Essay 
on KumAra, one of the faint stars near the Seven Eishis of 
the Great Bear, VinatA being made to take up her place in 
the group of the KnttikAs. 

In connection with my view that phenomenally the Son 
God of the MahAbhArata story is the young vernal Sun 
when he is on the lap of his mothers, the Knttikas, and 
that as the Sun is one of the aspects of Agni, it is fancied 
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that he is the child of the fatherly Agoi located in the 
higher region as the deity of those stars^ it may be 
stated here that the idea of the vernal San Agni as the 
child of the KrittiklLs seems to be as old as the Stg-veda 
itself if my interpretation of the first hymn of Mandala III. 
is correct. It speaks of the ancient births as well as the 
recent ones of Agni that is worshipped on the altar 
generation after generation (v. 20) . This seems to mean 
that the act of generating the sacrificial Agni and worship- 
ping him on the altar was an ancient custom repeated again 
and again from the days of older generations. This immortal 
god is the domestic god dwelling in the homes of the mortals 
(v. 18). Evidently to show that this immortal god is 
symbolized not simply by the fire on earth but also by the 
heavenly fire, his birth in the upper region is spoken of in 
the earlier part of the same hymn. He is ApAm Garbha^ 
Son of the Waters (v. 13). Ordinarily this would mean 
the lightning fire born in the water-charged rain clouds. 
But there is at the same time something extraordinary in 
this hymn in its description of the Waters. They are 
seven young sisters and wives ; daughters of Heaven ; seven 
Vanis giving birth to the single child Agni; they are 
samifci, turned towards each other, bearing in their lap the 
child that has grown in the wide unbounded space clothing 
himself in light (vv. 3 — 11). Agni thus described seems to 
be the Sun, while his seven mothers that are samiZi;i seem 
to mean the closely situated seven stars of the KnttikA 
asterism pictured in the relationship of mothers to the 
young vernal Sun. Their being called the Waters seems 
to be due to the imagery of Agni as the Son of the Waters 
or rain clouds being carried higher up and applied to the 
Sun Agni. It became therefore necessary to picture some 
permanent object in the sky as the rain clouds, the Waters, 
and of all the asterisms the choice fell upon the KnttikAs. 
Why ? Because I think they were known even in the time 
of the i2ig-veda to belong to Agni. The best season for 
setting up the sacred fire is Vasanta, spring, the face or 
first of the seasons ; and the best asterism for that purpose 
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is Agni’s own asteriam tfae Krtttikfta (Taitt.-br. I. 1 , 2, 1), 
so that it woald seem that Agni was set ap in the Vasanta 
season on some convenient tithi the asterism of which was 
the Krittikfts. This makes Agni so set ap the child as it 
were of the Knttik&a. I consider it likely that the custom 
of sotting up the sacred fire in Vasanta and under the 
Knttik&s came down to the Brd.hmana period from the 
time of the IZtg-vefia. How natural, therefore, it was for 
the priestly poet of the hymn to picture the vernal Sun 
when in conjunction with the seven Knttik&s as their son 
Agni— as those conjoint sisterly Waters^ Son set up or bom 
in the sky on high. Under this view of the Sun as the 
Son of the seven Waters in the sky, it is significant that 
the individual names given in Taitt.-br. III. 1, 4, 1 to the 
seven KWttik&s are names of rain clouds variously pictured 
{vide pp. 18 — 14). Rv. IX. 103, 3 mentions the seven 
V&nis or sounds of the Z2tshis. They seem to mean the 
seven principal metres in which Rishis, poets, composed 
their chants. In the case of the birth of Agni as lightning, 
the thunder of the rain clouds is metaphorically the sacred 
metres singing together in the shape of chants uttered by 
the priests when the sacred fire is generated. Transferring 
the simile higher up, the same seven Knttik&s, the 
motherly Waters, are also the seven metres singing to the 
birth of the vernal Sun Agni. 

Pages 56—62. I fancied that the Abhijit of the story is 
a fictitious one. But it now appears to me that she is the 
real one situated between Uttar^-Ash^d^ and 8ron&. 
As the number of the asterisms is popularly twenty-seven 
without counting Abhijit among them, and as Abhijit is 
far away from the ecliptic {vide Mr. Tilak’s Orion, p. 203), 
the myth imagines that formerly Abhijit had her place on 
the ecliptic, but afterwards disappeared from that place 
and fell down to the point where she now is. Her imag- 
ined former place is either where Knttikft now is on the 
ecliptic, or that point of the ecliptic between U.-Ash&djUl 
and /Sronft which is on a line with her present position. In 
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either case we have to take the myth to imply that 
Abhijit’s retirement from the ecliptic resulted in the re-ad« 
justment of the spaces between the other asterisms so as 
to make room for the Krtttik&s as one of the asterisms. 

Samd may be taken to mean not even, bnt equal. Also 
the verb abhavat may be corrected into bhavet ; and what 
Indra says in verse 10 may be put thus: 'Accordingly^ 
whereas formerly Rohinl was [the beginning point of time], 
(now) time beginning with Dhanish^/A has been fixed by 
Brahmd, (thinking that) in this manner [i,e., by allowing 
in the mode of counting time from Dhanish^hB a placQ for 
the Krittikfts in order to supply the deficiency caused by 
the retirement of Abhijit] the number (of the asterisms) 
would become equal (to what ij} was before, viz., 27).^ 

Page 94, lines 2 — 10; also page 192^ the last two lines, 
about Vishnu of the three strides being the Sun. Although 
the Sun is one of the forms of Vishnu, still, when dwelling 
further on in the Essay on Vamana-Trivikrama on Vishnu^s 
three strides, it has appeared to me that both in the Big- 
veda and in the PuiAnic legends Vishnu is not the Sun 
with his morning, midday, and evening steps, but the Deity 
of Sacrifice with his first step on the Earth, the second in 
the Air, and the third in the Sky. See also Satap.-br. I. 
9, 3, 9: — "Vishnu, truly, is the sacrifice; by striding (vi- 
kram) he obtained for the gods that all-pervading power 
(vikr&nti) which now belongs to them. By his first step he 
gained this same (earth), by the second this aerial expanse, 
and by his last (step) the sky^^ — (J. Eggeling, Part I., 
p. 268). The same three regions of Earth, Air and Sky 
pervaded by Vishnu^s three strides are mentioned again in 
fiatap.br. III. 6, 8, 3, Part II., p. 155, The form of Viahim 
in the third station is the Sun, who as the summer Sun 
opens up the flood-gates of the heavenly river, the summer 
rains. 

Pages 268, 269 about the meaning of sumat-jftni in 
Bv. I. 156, 2. J&ni is usually taken to mean wife;. 

77 
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bat in the JBig-veda where tbe Mamto are called bha» 
draj&nayaA^ and Where Agni who is well-known as being 
dvim&tft is called dvij&Di, Prof. Max Mttller has taken 
jani to mean clearly mother^ not wife {Vedic Eymns^ 
Part I. p. 359). As to the meaning of snmat^ I have 
since come to know that in Vedic Hymns, Part II., Kv. 
L 142,7; y. 2, 4; and IIL 8^9, it has been taken to 
mean viith, or together. Y&ska’s meaning, svayam, is given 
in the Nirnkta in respect of Rv. I. 162, 7 only ; the exact 
meaning being unknown, svayam seems to be guessed as 
the probable meaning there. Such being the case, there is 
no certainty of Sumat-j&ni of L 156, 2 meaning ^one who 
himself is wife.’ But even avoiding that meaning, we may 
arrive at tbe same result hj construing sumat, which is 
divided as sn-mat, in another manner. Su as a prefix 
means good, beautiful, as in su-kathd., su-kanja, &c. The 
affix * mat ’ means having, or with, as in vasu-mat. Sumat, 
therefore, as an adverb may mean beautifully, while in a 
compound word it may mean beautiful. May Night and 
Dawn sit down on the sacrificial grass beautifully (I. 142, 7). 
The highly shining Agui walks beautifully far from his 
dwelling place like a herd (V. 2, 4). Agni spreading all 
about in a conflagration seems to be likened to a herd graz- 
ing all about in the pasture land, or he himself or his alter 
ego the sun is a herd of rays. Resplendent Agni who is 
snmat-ratha, having a beautiful chariot, has encompassed 
the dwellings or lands (111. 3, 9). Or the swift-moving 
Agni or the sun may mean the beautiful chariot metaphor- 
ically. Similarly sumat j&ni in I. 156, 2 may mean either 
^one who has a beautiful mother,’ or 'one who is a 
beautiful mother.’ If we adopt the latter meaning, we have 
Vishnu described as being Pflrvya ( Ancient = Father), 
Naviyas (New, Young=Son), and the Beautiful Mother. 
Vishnu is Naviyas, I think, in his aspect as Agni who is 
often called Nava, Navish^Aa and Yavish^Aa (vide Index 
of Vedic Hymns, Part II). Father, mother, and son are 
Gorrelatiye terms, the idea of any one of them being 
impossible without the other two. The sacred Agni 
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generated by attrition was fondly called Snjftta^ tbe Beanti- 
fnl Obild ; but as be represents the omnipresent^ eternal 
Gh>d^ He bimself is Father^ Motber, and Son. In other 
words He is what the BrAhmanas have called Svayambhiii 
Self-bom. Speaking of the First-born Svayambbn Brah- 
man, the Taitt.-Br. III. 12, 3, 1 says that He himself is 
Father, Mother, and Son (sa eva putraA sa pitA sa mAtA). 
When describing Aditi to be all the gods and everything 
that is and will be, the IZig-veda I. 89, 10 says that Aditi 
is Father, Mother, and Son. Likewise in the verse, I. 156, 
2, in question Vishnu seems to be described as being this 
triad, viz., the PArvya (Father), the Naviyas (Son), and 
the Beautiful Mother. 

Page 370, about the pun on the word nakshatra in the 
Taitt.-BrAhmana. I have since come across the same kind 
of pun on the word in the /Satap.-br. II. 1, 2, 19 (Part I., 
p. 288). It is to this effect : ^^The gods said, ‘ They who 
have been powers (kshatra), shall no longer (na) be powers 
(kshatra) ! ^ Hence the powerlessness (na-kshatratvam) of 
the nakshatras. For this reason also one need only take 
the sun for one’s nakshatra (star), since he took away from 
them their energy, their power.” Thus, for the sake of 
the pun, it is mythically assumed that the stars had been 
the kshatra class, the powerful or military class, but that 
the sun whose light swallows them all in the day time 
makes them na-kshatra, powerless. This strengthens the 
conclusion arrived at that Parasu-RAma who makes the 
kshatra class na, no, nihil, is phenomenally the sun, and 
that King Arjuna the White and the Kshatriyas annihilated 
by BAma are the moon and the stars. 


Page 412, lines 26 — 28. The purport given of the Vedio 
passage about Raksho-rAja is a little incorrect. Accordiing 
to EEaradatta’s commentary, Brahmanasputra is an epithet 
applying to Agni, and not' to BakshorAja. The correct 
purport is this : ' The Kaiuberakas sent or nrged' by 
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Bakshorftja go to the Tillage along with their wires wish- 
ing for (killing) those (children) that are not (yet) initiated. 
(May) this Brahmanaspntra saying, kill these, catch thesS 
(«.«., the Eanberakas), them may Agni pnrsne (and drive 
oat), them Indra, them Bnhaspati.’ 

About Lahk& in the south as the abode of the B&kshasas 
of the Bftmftyana, the south as the region of evil spirits is 
an old Vedic idea. The £^atap.-br. I. 4, 5, 3 says that 
" Indra drove off towards the south the evil spirits, the 
Bakshas.” 


Page 413, about R&vana being so named because the 
god Siva, made him cry. iSiva is Budra, meaning the 
crier or howler, and whatever is terrible, cruel, is called 
raudra. Wishing to indicate the terrible nature of the 
B^kshasa king of Lahk4 by his very name, the poet called 
him B&vama, the crier or howler, and as a Bakshas he is 
raudra. The myth in question must have arisen by look- 
ing upon B&vana as if he were a second Budra, a rival in 
name to the god Budra himself. As such a rival the myth 
depicts him as trying to hurl down Budra from his moun- 
tain top, but he is outwitted and made the humbled 
B4va»a, crier. Thus whether a terrifying howler to 
his inferiors, or a humbled crier to the superior howler 
that subjugates him, B&vana is B&vana. 

Page 436, lines 4 — 6 about Para«u-B4ma’s discharging 
his arrow at the sea and making it recede. See M. Bh. 
Dronaparvan, adh. 70, that is the sixteenth of the Part 
known as the ShodasaiAjika; also the Harivamsa story 
quoted on p. 522 ante, lines 14—17. 


Page 581, lines 23 — 25, about the meaning of what 
Vy&sa PArftsarya says. I have come to know that the 
commentators take the verb aikhham to mean not wishing^ 
but thinking or regarding : * 1 think or regard death from 
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lightning only to be death They eay that Vyiaa said so 
because by reason of the most terrible and sinful nature of 
death from lightning he thought that only to be fit to be 
called death, arid not the other kinds of death. 1 doubt if 
this was the meaning intended. The whole passage looks 
like a riddle. The second sentence says that he who 
knows this, i.e., the meaning of the riddle, him the light- 
ning will not kill without his wishing to be so killed. The 
converse of this is that if one wishes to be so killed, he will 
be so killed, and therefore, if we take the verb nihlcham in 
its well-known sense of wishing, the first sentence means 
that Vy&sa was one who wished for death from lightning 
only as his death. 



APPENDIX 


Being also an Orionist in my own way, I read with great interest 
the learned criticisms* on Mr. Tilak’s Orion and Prof. H. Jacobi's 
paper On the date of the Big-veda, I was not aware of them till some 
mouths after Vol. I. was printed. 1 shall dwell upon certain 
facts and propose a modified theory regarding the date of the 
JStg-veda. Ancient Hindu dates are, as characterized by a learned 
Professor, "ninepins set up only to be bowled down again." It 
being impossible to fix the date of the I2ig-veda with certainty, any 
theory about it can only be left to be judged either as having some 
degree of probability, or as being utterly improbable. 

The lunar month with its striking phenomena of full and new 
moon was the month in vogue in the olden days. Although it 
ends with a fraction of the 30th day, it was popularly spoken of as 
having 30 days. It is the period of twelve such popular lunar 
months that seems to be spoken of in the i^g-veda, 1. 164, 48, as the 
year of 360 days. At the same time it was known that twelve 
lunations fell short of the solar year by about 12 days. Both the 
intercalary lunar month and the annual intercalary period of 12 days 
occur in the Cig-veda (I. 25, 8; TV. 33, 7). We know how the 
former is utilized. Without interfering with the system of adding 
the intercalary month at fixed intervals, but as a supplement to it 
for approximately fixing the day of the winter solstice every year, 
the annual intercalary period of 12 days seems to have been utilized 
in forming the quinquennial Yuga, the years of which are called 
Samvatsara, Parivatsara, IdAvatsara, Iduvatsara and yatBara.t 
This Yoga has come down from the Yedic age, as the names of its 
five years are mentioned in the Taittiriya SamhitA Y. 5, 7. Prof. 
Weber thinks that it occurs in the Big-veda itself, III. 55, 18 (HiaL 

• By Prof. G. Bfihler, Prof. G. Thebaut, and Prof. W. D. Whitney 
published respectively in the issues of the Indian Antiquary for Septem- 
ber 1894 (Vol. XXIII., pp. 289—249), April 1895 (Vol. XXIV., pp. 85—100), 
and December 1896 (Vol. ib., pp. 861—869). The English translation of 
Prof. H. Jacobi’s paper is printed in Ind, Ant, tor June 1894 (Vol. XXIII., 
pp. 154—159). 

t Under the Vishnu-PurAna II. 8, 71 the commentator Vishnuhitta 
quotes the verses of Vriddha-Garga to this effect : * The winter solstice 
with the sun in Bravisht AA will occur in the month of MAgha in this order : 
in Samvatsara, the first year, on the pratipad or 1st of bright half (t.s., 
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Iti4. LU» p. 113, note 127), bnt as the Terse is very enigmatic, 
nothing certain can be made out from it. As the passage of 
the E^anshitaki Br&hmana abont the time for commencing the 
sacrifice called gav&m-ayana, quoted by Prof. Thebant, takes 
the winter solstice to coincide with the new moon preceding 
the full moon of the month of M&gha, it is likely that the 
custom of connecting the solstice with 8nv\shthk in the YedlUiga 
Jjotisha had come down from the Br&hmana period. But 
it is not known in what p&da of that asterism, whether in the first, 
or the second, or the third, or the fourth, the solstice was taking 
place at that period ; for what is the first point of that asterism in 
respect of the sun’s entry into it once in a year is the last point on 
coming to which the winter solstice left it altogether and preceded 
to the asterism next behind it * As at the time of the annual solar 
conjunction the asterism is not visible, it was not possible in the 
olden days to connect any exact p^a of it with the solstice ; all that 
could be done was to be sure that the solstice would occur on 
some day during the time the asterism remained heliacally set in 
the month of M&gha. M&gha having thus come to be known as the 
first month of the sun’s northward journey, the solstitial day was 
popularly and conventionally, and not with astronomic exactness, 
fixed to be the pratipad or the very first day of that lunar month, 
inventing the quinquennial Yuga in order to make the conventional 
solstitial day to revert to the same pratipad at the commencement 

immediately after new moon as the starting point of the Ynga) ; in Fari- 
vatsara, the second year, on the 13th of bright half ; in Id&vatsara, the third 
year, on the 10th of dark half ; in Idavatsara, the fourth year, on the 7th of 
bright half ; in Vatsara, the fifth year, on the 4th of dark half ; so that 
when the next Yoga begins the winter solstice will come back to the Ist of 
the bright half of MAgha.’ It will be seen that the interval between the 
lunar dates of one year and another for the solstice is 12 tithis. It seems 
to be left to be understood that one intercalary month will have been 
added in the course of the third year so as to make the solstitial day go back 
to the bright half in the fourth year, and the adding of another inter- 
calary month in the course of the fifth year would terminate the Yuga on 
the new moon or last day of Pansha the last month of that year. There- 
fore, another verse quoted by the same commentator as that of LagadAr 
kArya (the same which Mr. M, EangAohArya on p. 19 of his work on the 
Yogas quotes as from the VedAnga Jyotisha) says that the quinquennial 
Yuga begins with the bright half of HAgha ^of the first year) and ends 
with the dark half of Pansha (of the fifth year). 

* As two asterisms and a quarter make a zodiacal sign consisting of 80^, 
each asterism consists of 18^ 20' and each pAda or quarter of it 8^ SC/. 
The precession of the equinox is at the rate of abont 960 years through an 
asterism. 
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of tbe next Toffa. In course of tiine mnothw popular and eonmi- 
twnal method seems to have arisen of oelebrating the solstitial day 
fixedly every year on the seventh of the bright or first half of Mfigba, 
calling it Aatha^saptami, the reason for this being evidently this 
poetical idea, vis., as the son's car was fancied by the Riehi to be 
drawn by seven horses or by a single horse named Sapta, Seven 
(Bv. I. 164, 2), BO let the seventh day of the month in qnestion 
represent the time of the snn Saptasapti’s commencement of his 
northward journey. 

It is true that the YedlAga Jyotisha fixes the winter solstice at 
the very beginning of Smvxshthk and tbe summer solstice at the 
middle of Aslesbli, bnt this also seems to be conventional, 
and not dne to any exaei observation of tbe points; for it is 
not likely that at the very moment when an astronomer arose to 
observe and fix the points exactly, the winter solstice happened 
to be exactly at the very beginning of Sravish^^ whereas on the 
contrary it is easy to conceive how, having Smvishthk regarded 
as the asterism of the winter solstice and as the starting point of 
time from the ayana or solstitial point of view, it could be thought 
appropriate to make the start not from any fraction, but from the 
very beginning of that asterism, just as the beginning of any asterism 
is the starting point of the moon’s journey through it. When 
thus the starting point of the winter solstice was assumed to be the 
first point of iSravish^M, the summer solstice had as a matter of 
course to be placed at the middle of Asleshfi, taking the number of 
the asterisms as twenty -seven. With the solstitial points thus 
conventionally fixed, the two equinoctial points would be one at 
the beginning of Bharani’s fourth pfida, i.e., at 10° of Bharani, 
the other at the beginning of Yisikh&’s second p4da, i,e., at 
3° 20^ of Yis&kbfi. Tbe sun's annual progress from 10° of Bharani 
to the first point of Krittikft would take place so soon as within four 
days, and as there is no lunar month named after Bharani, the two 
solstitial and tbe two equinoctial months were popularly M4gha and 
Srkvene, Yaisfikha and Kfirttika. 

Tbe same sense of conventional propriety which selected the first 
point of fifravish^^ from the solstitial point of view seems to have 
induced the selection of the first point of Krittik4, and not the 
fraction of any star such as 10° of Bharani, from tbe equinoctial 
point of view ; for the Vishnu-Puidna, after saying in II. 8, 67 that 
the two Yishnvans, equinoxes, are when tbe snn enters Mesha 
(Bam) and Tul4 (Scales), says further on in verses 76—79 thus : 
' When the sun is in the first part of Kr»ttik4, the (full) moon will 
be in the fourth [third P] part of Yisftkhfi ; when the sun is in the 
third part of YisfikbA, the full moon will be at the head (i.e, the 
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first point) of Krittikd. : then indeed (i.e, at both the occasions) is the 
sacred Viabnvan time for worshipping the gods and Fathers and 
for giving alms.’ The commentator Vishnufcitta says that these 
Vishuvans in Knttika and Visakha were of the olden days. Still 
they continued to be celebrated by special worship. 

It is argued that “ we must disabuse our minds of the notion of 
tbe equinoxes vernal or autumnal — having been of any importance 
for the Hindus previous to the time when the influence of Greek 
astronomy began to make itself felt” ; that in the Brfihmana period, 
although the winter solstice was known as occurring in the month of 
M&gha and is mentioned in connection with the gavara*ayana sacri* 
fice which lasted for the whole year, still the equinoxes were not 
known, as they were not, it is argued, as marked and noticeable 
phenomena and as easy to find out as the solstices ; and that in the 
Br&hmanas the word Vishuvan itself did not mean equinox, but the 
middle time of that sacrifice— a time which with the beginning of the 
sacrifice placed optionally cither in Magha, or Phalguna, or ITaitra 
did not correspond with any of the equinoxes. But let the pheno- 
mena of the months of midwinter and midsummer be ever so much 
felt as a ivhole, the daily progress of time to the longest or to the 
shortest day, that is to the sun’s northernmost or southernmost 
point, is as gradual and imperceptible, unless the sun’s shadow or 
the points of sunrise and sunset are daily marked, as the progress 
to the time when day and night arc equal, that is to the time when 
the sun rises in the true east midway between his northernmost 
and southernmost points. Simply because the Brdhmaaa found it 
enough to mention only the winter solstice in connection with the 
gavUm-ayana we cannot say that the equinoxes wore not known, 
any more than we can say that the summer solstice also was not 
known; on the contrary when, as is conceded, the longest 
and the shortest days were approximately known, the equally 
interesting time when day and night are equal was most unlikely to 
have escaped notice. The same word vishuvan which meant the 
middle of the * ayana of the cows ’ was fit to mean as well the middle 
of the two ayanas of the sun Gavampati, the Lord of cows or rays.* 


* Vishuvan as a fixed technical word for equinox, if not current in the 
Br&hmana period itself, must have begun to be so in the subsequent time, 
but long before the points wore shifted to Mesha and Told. Samd, 
‘ equal’, as one of the names for the year, is an old Vedio word (^payas- 
vattdughdm uttardm uttardm sum dm *— Ev. I V. 67,7), sometimes used 
in Atharva Veda in the sense of half-year also, vide Dr. MaodoneU’s 
dictionary. Side by side of the sacrificial year gavdmayana, a civil year 
beginning from any of the equinoxes is likely to have existed under the 
name of samd. 
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The passage in the YiEhnn-Far&na already quoted shows that the 
old equinoxes in KrtttikiL and Vis^kh^ were so important as to be 
observed religiously — custom whioh must have come down from 
the olden time that preceded the shifting of the equinoxes to the 
first points of Mesha and TulA The subsequent astronomers retained 
the old name vishuvan that had been in use for equinox, but shifted 
the points because the old points had, in course of time, preceded 
so far away as to involve a difierenoe of nearly a month between 
them and the correct time. That the old equinoxes were very 
important is also indicated by there having been even two gods, 
Skanda alids Kllrttikeya and Visakha, named after the old equinoc- 
tial asterisms Knttika and Visakbii. 

To show that the priests of the Brahmana period knew the point 
of the true east, Mr. S. B. Dikshit refers to a passage in the 
8atapatba-br., 11. 1, 2, which says that the Krittika asterism does 
not deviate from the east, and he advances the opinion that the age 
of that Brahmana must be about 2990 or 3000 B. 0., when, according 
to his calculation, that asterism was on the equinoctial line so as to 
be fit to be spoken of as not deviating from the east.* But allowing 
that the point of the true east was known approximately, it may 
well be questioned whether that Brahmana is so old as 2990 B. C. 
The passage is in praise of the Knttika asterism as the fittest under 
which one may set up his sacred fires. Heading the list of the 
Naksbatras that asterism belongs to Agni himself, the god of fire ; 
and allowing that it was looked upon in the Brahmana period as the 
star of the vernal equinox when the sun rose in the central point, 
the east, it is easy to conceive how the situation of that star even to 
the north of that point by a few degrees, though not on the point 
itself, would be sufficient to mark it popularly as the star of the cast. 

But Prof. Thebaut’s reasons are very weighty when he holds that 
the mention in the Brabmanas of the Phalguni full moon, and also 
of the Kaitri full moon, as the face of the year is due in the first 
case to Phalguna having been the first month according to the 
Katurmftsya system which divides the year into three seasons of 
four months each, and in the second case to Kaitra having been the 
first month of the Vasanta season according to the system which 
divides the year into six seasons of two months each. The Taitt.- 
samhiti 1. 4, 14, in enumerating the months of the six seasons, 
begins with Madhu and M&dhava which, further on in IV. 4, 11, are 
clearly defined as forming the Vasanta season. Commencing 
the six seasons from Madhu we get Tapa and Tapasya, i.e., 
Magha and Ph&lgana,'a8 antyan&ro&nau ritu, the months of the 
last season. Yet as Md^gha was important as the first month of the 


* Indian Antiquary tor August 1895, Vol. XX IV., p. 245. 
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sun’s northward ajana, preference was given to it for oommenoing 
the gav&m-ayana. With M&gha as the month of the winter solstice, 
it follows that the vernal and anturonal equinoxes occurred respeo- 
tively, not at the beginning of the first Yasanta month Madhu alias 
JKaitra (the third from Magha) and of the first /Sfarat month Aava- 
yuja, but at the end of them, t.e., in the middle of the Yasanta and 
in the middle of the jSarat season. When the equinoxes were shifted 
to Mesha and Tula, then also they were placed the one in the middle 
of Yasanta, the other in the middle of iSarat {vide Yishwu-Pur&na 
II. 8, 67). We should therefore give up the idea that the six 
months of the three seasons of Yasanta, Grishma, and Yarsha were 
exactly from the vernal to the autumnal equinox. We should 
realize the fact that in recognising the solstitial and equinoctial 
points approximately, the beginnings of Yasanta and iSarat about 
one month before the vernal and autumnal equinoxes were also 
recognised. 

The arrangement of the asterisms with Krittika at their head as 
found mentioned often in the Taitt-Samhita and the Brahman^as 
must have come down to them from a more remote age. The 
question is whether the same arrangemeut can be fairly inferred to 
have existed in the time of the iJ/g-veda itself, and if so what 
inference can be drawn from that fact as to the date of the JJig-veda. 
In connection with these asterisms the deities to whom they arc 
dedicated are also very important. The following are the asterisms 
that are either clearly mentioned in the /^ig-veda, or may be 
supposed to be referred to in it : — 

(1) Three arc mentioned in Rv. X, 85, 13, viz., Agha (old name for 
Maghti) as the asterism under which kine are killed for the 
wedding feast, and the two Arjunis (Purva-Phalguni and 
Uttara-Phalguni) as those under which the wedding takes 
place. As in verso 36 of the same hymn Bhaga and 
Aryaman are prominently mentioned as the givers of the 
bride to the groom, it is likely that they were already known 
as the deities of the two Arjunis ; and that because Bhaga 
means ‘ dispenser of prosperity * the star dedicated to that 
deity was considered very auspicious for the wedding. The 
bride is blessed to be su-bhaga, prosperous, and have sau- 
bhagya, (conjugal) felicity (versos 25 and 33 of the same 
hymn). The interval between the composition of the earliest 
and the latest hymn cannot be more than 200 or 800 years 
at the most, and though the hymn in question may be one 
of the latest, still the marriage custom it refers to con- 
nected with the above stars must have come down from a 
prior time. 
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(2) Another asterism, Tishja, is mentioned in Bv. X. 64, 8, along 

with Knsanu and Bndra, who are probably Sirius and 
ArdiA {mde Vol. I., p. 240). 

(3) The Taitt.-br. III. 1, 2, 7 addresses the asterlsm Satabhishaj 

dedicated to Yarnita as ** satam sahasrd bheshajiiai dhatta/^” 
an expression which seems to be adapted from Varu^ia’s 
praise in Bv. 1. 24,9 as**satam te rajan bhishaja7i sahas- 
ram.” The fact that of all the numerous verses praising 
Yaruiia only I. 24, 9 is adapted in the Brd>hmana for its 
praise of the starry Yarufia in jSatabhishaj makes it 
probable that in the Big-veda also that asterism was known 
to belong to Yaruna.* 

(4) In the story of the Ait.^brahmana about Prajapatrs love of 

his own daughter she is clearly identified with Bohini, an 
asterism dedicated to Prajapati himself ; and the same story 
is referred to in Bv. I. 71, 5; X. 61, 7; so that we may venture 
to say that Bohiui was known in the Big-veda also as 
dedicated to the Father God. 

(5) Connected with the same myth is Orion which, according to the 

same Brahmana, is the starry Stag form of Praj&pati. That 
myth, both in the Brahmana and in the Btg-veda, speaks 
of Prajapati’s Betas; and as the Soma beverage is styled in 
Bv. 1. 164, 35 the Betas of the Powerful Horse, the Stag and 
the Horse seem to be two poetical pictures of the same 
Orion, whose bead, called MWgasiras or the Stag’s Head, is 
dedicated to Soma the Moon, the deity of the Soma drink. 
When in another place, Bv. I. 84,14, an A^vasiras or Horse’s 
Head is mentioned as Indra’s weapon, the same Stag’s 
Head dedicated to Soma seems to be meant. Indra being 
known as doing his martial deeds invigorated by the Soma 
drink, the starry Soma in the sky on high seems to have 
been pictured as Indra’s powerful weapon, while the Mnga 
that figures in the YWshakapi hymn seems to be the same 
Orion Stag representing the Soma-sacrifice (vide Essay on 
Yrishakapi separately printed). The Big-vedic people 
should have been blind indeed if they did not notice of all 
the stars the very grand Orion and picture him in diverse 
manner. It is admitted that the Yedic deity Soma and the 
deity Haoma of the ancient Parsis are identical, and that 
the description of Haoma in the Haoma Tasht as having 

* The verse is noticed in Mr. Tilak’s Orton, p. 168; its almost verbal 
identity with the passage in the Brfthmana about iSatabhishaj is noted 

here. 
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“the star-bespangled girdle” applies to Orion with his Belt 
{vide Orion, p. 144). The location of the celestial Soma in 
Orion by these two Aryan peoples is likely to have taken 
place before their separation. The systematic dedication 
of all the remaining asterisms to other deities may have 
taken place after the separation. 

(6) It is likely that the seven Knttikas (the beantifnl claster of 

Pleiades) as dedicated to Agni were known to the Bishi 
of Ev. III. 1 (vide p. 607). 

(7) The poets of the i2ig-veda did not think it fit to compose 

hymns for the exclusive praise of all the asterisms. But 
when so many of them are found mentioned casually in 
connection with other subjects, it is likely that all the 27 
or 28 asterisms were known, some under names which have 
come down to the Brahmana period, but others probably 
under quaint old names not well traceable now. When 
Ev. X. 85, 2 says that Soma the Moon is placed on the lap 
of the Nakshatras, it seems to mean by the Nakshatras 
not the stars generally but the lunar asterisms. If my 
interpretation of Ev. Y. 73, 3 is correct, the Nahusha Yugas 
mean the asterisms with which the moon comes in conjunc- 
tion one after another (p. 161). 

If it is allowed that the asterisms were known in the E^g-vedic 
period with the KWttikus as Agui’s astorism, the custom of counting 
them from that asterism must have also come down from that period, 
for of all the deities Agni is well known as the mukha or face df 
them, and therefore, it was natural that the first asterism was 
dedicated to him. The question is whether, at the time when 
that asterism was dedicated to Agni, it was the star of the vernid 
equinox. If so, the Eig-veda must be placed within the Krittik& 
period itself, somewhere in the early part of it, say at 25()0— ' 
2300 B. C.* 

But if scholars of the Yedic literature are disposed to go to a 
more ancient time for the period of the Etg-veda, then it may be 
held as not improbable that the arrangement of the asterisms with 
the Knttikas at their head dedicated to Agni was made at a time 

* In the Introduction to Yol. I., I stated that “ the 22tg-vedio period 
may be roughly placed from 600 to 900 years previous to 1426 B. O.j 
which latter is the period when the point of the vernal equinox is said to 
have been in the region of the Ertttik&s.” I was then under the impres- 
sion that 1426 B.O. mentioned by Bentley was the highest limit of the 
KnttikA period. I now find that Prof. Weber, who had at first taken 
1472—636 B.O. as the Enttik& period, has corrected it to 2780—1820 B.O. 
(Eist. Ind, Lit*, p. 80, note). 
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when the heliacal oonjanction of that asterism coincided with the 
beginning of spring, the first of the seasons, about one month pre- 
vious to the vernal equinox whose point was at that time somewhere 
near Orion’s head. As the Knttikd.s (like any other star) remain 
heliaoally set and invisible for about a month, this gives a wide 
margin of several centuries, within which to continue to connect the 
same asterism with the beginning of spring. Even the J?ig-vedic 
people may have inherited from their ancestors the custom of 
connecting the heliaoally set Knttikas with the beginning of spring. 
If so, it may even be that the beginning of spring in their own days 
coincided with the early part of the time of the invisibility of that 
asterism, that is almost immediately after it fell into the grasp of 
the evening sun; and that the point of the vernal equinox had 
already come to the asterism Bohini (Aldebaran). But in course of 
time the Brahmana period came and made Krittika the asterism of 
the vernal equinox with jSravish^/m alias Dhanishf/ia as the starting 
point of the sun’s northward journey. This is what seems to be 
meant when the Maliabharata story about the birth of the Son God 
says that formerly Bohini (Aldebaran) was the starting point of 
time, but that afterwards Dhanish^/m was fixed upon as the starting 
point (pp. 56—62). Since there can be no doubt about the Dbanish- 
iJik star having been regarded as the star of the winter solstice 
from the Brdhmana period down to several centuries afterwards, the 
Dhanishtlia of the story as the starting point can only mean the 
starting point of the sun’s northward journey, while the myth 
which the same story gives about establishing the Kn'ttikds in the 
sky, read in connection with Dhanish^/ia as the point of the winter 
solstice, can only mean that the Knttikas were made the asterism of 
the vernal equinox. The saying that previous to this change 
Bohini was the starting point seems to mean that star to have been 
the asterism of the vernal equinox. Although the story is later 
than the Brahmana period, it is difficult to believe that the fact men- 
tioned in it of Bohini having once been the starting point * was a 

* Kohini as the starting point need not necoBsarily mean that she ever 
occupied the first place ip the list of the asterismB any more than Dha- 
nish^hft as the starting point means that the list was ever made to 
commence with that star. My theory amounts to this. The time-hallowed 
list commencing with Krittikil because at one time it marked the advent 
of Vasanta about one month prior to the vernal equinox, was maintained 
intact by the Bishis of the Big-vedic period as Krittik& had not yot 
ceased to be connected with the first month of Vasanta ; but at tho samo 
time they marked Bohini os the star of tho vernal equinox of thoir own 
days. In tho Br&hmana period and also for centuries afterwards the 
same list begioning with Krittik4 was maintained; KrittikH had then 
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baseless invention. We can saapect no object for such inveiition» 
while on the contrary it is most likely that the story had some old 
tradition to rely on. Allowing that the point of the vernal equinox 
had already preceded over several degrees of Rohiwi, but not yet 
left it, the centre of the i2tg-vedio period may be roughly placed in 
about 3000 B. C. 

My explanation in Vol. I. of the riddle of the 8 ubrahmanya formula 
about Indra’s loving Ahalya and his becoming a mena or woman for 
Vrishanasva may be pronounced by others as nothing more than an 
ingenious theory. Still it amounts to this: When the Sun is in 
conjunction with Rohini (Aldcbaran) and thus loves her, she is 
Ahalya, *one that has merged in day,’ while the full moon that 
happens daring that time happens in conjunction with Jyesh^^a (the 
star Antares), also called Rohiai because, like Aldebaran, Antares 
also is reddish ; and as Jyesh^M is the starry form of Indra himself 
by reason of his being the devntA. of that star, it is as though the 
lover of one Rohini (Aldebaran) became himself at that time a 
woman, another Rohini, for the full Moon to love. This myth or 
riddle was current even in the time of the R/g-veda, as it is alluded 
to in 1. 51, 13; and the reason for thus enigmatically praising the 
Rohini-loving Sun is the probability of Rohini having been regarded 
in those days as the asterisra of the vernal equinox. If thus the 
Vedic people made a funny astronomic riddle about the Sun and 
full Moon of the month of their vernal equinox in conjunction with 
the asterisms Rohini and Jyesh/H, it is noteTirorthy that the 
MahfibhArata story about the Son God Skanda alios Karttikeyn 
makes, among many funny things, an astronomic riddle about the 
Sun VLadfull Moon of the month of the vernal equinox of the KrittikA 
period in conjunction with the asterisms Krittika and Visakha, by 
saying that a part lopped off from the body of the Son became the 
god Visakha. As the Moon is the Sun reflected, the fancy of the 
riddle is as though a sakhA or branch lopped off from the Sun on 
the lap of the K 7 'tttikAs is the full Moon in conjunction with the 
VisAkhA asterisin, the idea of the lopping off and the branch being 
the result of covert puns upon the names of these two asterisms. 

come to the middle of tho Vasanta season; therefore it was regarded as 
the asterisin of tho vernal equinox, marking Dhanish^AA as the starting 
point of tho UttarAyana. 
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ABHAYAM, 4, 5. 

Abhijit, 60—59, 61, 501, 608, 609. 

Abhimanya, 572 — 585. 

Abhlra robbern, 425, 552, 558. 

Adbhiua, Aj^ni, ^7, 37, 39, 46, 63, 
379, 890, 600. 

AdbokehajH, 488. 

Aditi, 41, 72, 128, 129, 221, 222, 
248, 283—286, 309—315, 476, 
942, 493, 499, 500, 5U9, 540; 
ideiitititul with earth and altar, 
291, — 293; dilTtjreiil nieatiingB 
of, 294—296. 

Aditya, 36, 37, 87, 187, 211, 284 
290, 321, 560, 561 ; in the Bonse 
of the taker, 311, 312, 316. 

Adityas, 89, 126. 206, 230, 258, 274, 
29J, 305, 309. 310, 321, 482, 
486, 495 ; the twelve, 285 — 287, 
313 

Agastya, 83, 96, 100, 123, 154, 171, 

176, 180, 181, 402, 410, 440, 
441, 002 ; see also Canopus. 

nameless brother of, 410. 

Agni, 4, 6, 11, 21, 22, 24, 27- 30. 
32—42, 46, 47, 51, 56, 63, ,65, 
68, 09, 71—75, 77, 79, 108, 
110—114, 122, 125—131, 135, 
138-140, 145, 146, 149, 150, 
152—154, 156, 159, 160, 162, 
163, 166, 167, 170, 171, 175, 

177, 184, 189, 191, 193—195, 

198, 201, 205, 208, 211-213, 

218, 239, 254, 255, 257, 258, 

260, 263, 264, 267, 274, 275, 

277, 283, 285, 291—293, 296, 
297, 301, 307, 320, 322—324, 
326, 328—333, 336, 340—342, 
344, 345, 347, 348, 351, 353, 
358, 359, 361, 362, 366. 369, 
379, 390, 391, 401, 410, 417, 
422, 424, 425, 440, 445, 456, 
466—468, 472, 473, 478, 481, 
482, 484, 487—489, 494, 496, 
499, 616, 547, 661, 580, 688— 
691, 696, 697—602, 606-608, 
618, 621 ; as K4ma, 35, 79, 543 
— 545 ; as Kapota or dove, 77, 
78; as Rakshoban, 28, 424, 
590 ; as. tlm Spiritual Sod, 599 
— 602 ; as Ayu or Visv&yu, 697, 
699, 602. 

Agniloka, 204. I 

79 


Ahalya, 18, 178, 396, 403, 419, 460, 
623. 

Ajavldhl, 7. 

AkAsa-ganga, 7, 93, 96, 640, 676. 
Aksha, son of Havana, 433. 

Alaka, 607. 

Alcyone, 15. 

Alchemy, 74, 75. 

Aldobaraii, see Hohini. 

Ambaf^araju, 469, 471. 

Ambartshu, 343, 346, 347. 

Ambiku, 383,. 4fX). 

Amrita, nectar, got by churning 
the ocean, 219 — 229. 

Amsa, 311, 312. 

Anisumaii, 81, 82, 84. 

Amsumati river, 483, 484. 

Ananta snake, 220. 

AnasAya, 331, 397, 409. 

Aiiga country, 77, 143— 14C. 

Angada, son of Valt, 424, 425, 452. 

son of Lakshma7ia, 452. 

Angaruga, 397. 409. 

Angiras, 89, 321, 322, 484, 546. 
Augirases, 16, 40, 112, 187, 267, 
268, 292, 295, 321, 327, 328, 
345, 518. 

Aniruddha, 545 — 550. 

Aujaua, 426. 

AiiuhlAda, 236, 285, 324, 325. 
Anumati, 485. 

AnAradba asterism, 9, 10, 59, 517. 
ApnavAna, 340, 343. 

Apsaras nymphs, 130, 171, 178, 213, 
216 ; birth of, from the churned 
ocean, 222. 

AvanyAni, 403. 

ArdrA star, 65, 91 — 93, 95, 139, 326, 
395,398, 444,460,499, 548,620. 
Arishifa, Asura, 617. 

Arishtanemi, 81. 

Irjtkas, 844— 846, 370. 

Arjana, K4rtaTirya, 340, 361, 366— 
364, 368—376, 878, 443, 646, 
611. 

— P&ndava, 419, 626, 627, 652, 
568, 559, 662, 667, 670, 671,. 
574, 676. 

Arinnl stars, 101, 177, 619. 

ArUka, 844, 346, 356. 

Aru«mketu, 213. 

Arondhatt, 12,13, 15—21,27, 30—34, 
40, 41, 48, 61, 881, 608, 605, 606. 
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Anminnklias, 866, 611, 612. 

Arathi, 339, 841. 

Ararmagbas, 366, 366, 611, 512. 

Aryaman, 811, 312, 619. 

Asamafija, 81, 84, 117. 

Aaat and Sat, 278 — 290. 

^itamrtgas, 364, 366. 

Asleshi asterism, 50, 176, 606, 608, 
610,511,616. 

Ashfamdrti, 54, 89, 387, 388, 600, 
560. 

Astika, 335, 678, 579, 583. 

A Baras, 6, 84, 136, 168, 185, 186, 
191, 192, 200—203, 207. 208, 

214, 220—224. 228, 247, 281, 

282, 284-287, 289, 313, 354, 

353, 393, 398, 415, 492, 530, 

538, 539, 565, 576. 

A^vasiras, 1^, 620. 

A«rin8,7, 16. 97, 98, 129-132, 159, 
161, 162, 209, 265, 274, 326, 

327, 329—331. 333, 366, 381, 

491, 450, 484, 560, 561, 563. 

Asvamedha sflcrifioe, 187, 239, 319, 
361, 371, 372. 

Asvattha tree, 45, 569, 580. 

AByatthftmao, 572. 

Atlas, 15. 

Atri, 129, 362, 409, 451. 

Aurva, 320, 339—343, 358. 

Aurra>Bhrtga, 340 — 342. 

Aashas), 560. 

Ajodhy4, 400. 


BADABiGN’I, ^ 3^ 3^ 
Badabftmakba, ) 

Badarikk8rama, 136, 355, 592. 
BAdar4jana, 592. 

B4had& river, 360. 

Baka, Asara, 44, 518. 

BalA and Atibali. 401. 

Baladeva, 496—499, 603, 606, 611— 
613, 518—620, 522, 623, 551, 
552, 572. 

Bali, Asara. 237,238, 241, 283—290, 
314—318, 493, 546. 

B&na, Asara, 237, 545—549. 
Bandha, 114, 1^, 166, 279, 316, 516. 
Betelgeax, see Ardrd. 

Bhag^atta, 541 . 

BhadrakAIt, 466. 

BhadrasAkha, 54, 55. 

Bhaga, 236, 274, 311, 312, 334, 619. 
Bhagtratha, 82—84, 88, 89, 92, 95, 
99. 


BharadrAja, 152, 406, 454, 490; 

representing mind, 466. 
Bharaat asterism, 69, 616. 

Bharata, ana of Doahyanta, 408, 
665, 584. 


Bharata, brother of RAma, 400, 401, 
405, 407—409,446, 462, 471, 490. 

Bhargas of Savitri, 41, 46. 

BhArgavas, 159, 322, 354, 405. 

BhArgavt, 228, 321, 341. 

Bhinia, PAndava, 44, 181, 182, 521, 
526, 527, 536, 559, 562, 673, 574. 

Bhishma, 527, 568, 571, 575. 

Bhishmaka, 523, 524. 

BhrAtrtvyas, 565, 568, 671. 

BhWgu, 81, 228, 320—322, 325, 339, 
341, 346, 367, 368, 456. 

Bbrigna, 112, 322, 327, 328. 339— 
344, 316, 356, 357, 370, 377— 
379 ; their treasure, 341, 342. 

Bhnjvu, 129 — 132. 

BhdtabhAshA, 591, 592. 

Bh6taviras, 365. 

Boar, see VarAha. 

BrahmA, 16. 21, 55, 57, 68, 64, 73, 
75, 76, 82, 106, 108-110, 118, 
124, 133, 135—137, 141, 195- 
197, 199-201, 204, 205, 208— 
210, 220, 222, 230—232, 285— 
287, 321—323, 386, 391, 392, 
441, 451, 452, 454, 455, 458, 
488, 490, 502, 539, 541; soe 
also PrajApati. 

Brahniadatta, of Baddhist legend, 
469, 471. 

of the SAIvas, 536. 

a Brahman, 539. 

BrahmahatyA of Indra, 168—170 
of Arjuna KArtav!ryfi,368 — 370. 

BrAhmaaa, who really is a, 182. 

Brahniaaa/i parimara, 575. 

Brahmuloka, 58, 59, 180, 452. 

Brahnmaaspati, 27, 29, 36, 271, 278, 
383. 

Brahma-purushas, the fire, 34, 561. 

Brahmaraiidhra, 44. 

BrahmAstra, 440, 441. 

Brahmodupa, 134. 

Brt hadratha, 525, 526. 

Brihaspati, Iti, 27, 28, 168, 170, 
171, 178, 286, 365, 366, 383, 
396, 487, 675. [428, 429. 

the planet Jupiter, 387, 418, 

Budha, the planet Mercury, 167, 
418, 428-430. 

Buddha, said to have been Kapila, 
RAma, and Sibi, 470—472. 

CANOPUS, 96, 176, 180. 202. 402, 
410, 441. 

Cow, killing of at the wedding feast, 
176, 177 ; the best of gifts, 168. 

DADHlKI, 180, 137, 174, 84S, 438. 

Dadbimukha, 433. 
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Dahara or dahra, 42, 108, 888—885, 
582. 

Daitya, meaning of, 298—300. 
Daityas, 88, 221, 230, 231, 285, 
237—241, 314. 

Daityasen^, 88, 517. 

Daksha, 72, 248, 382, 404, 556. 
Dakshin4, 28, 180, 160, 164, 531. 
Dakshinikyana, 7, 45, 60, 59, 61, 88, 
99, 176, 176, 616. 

D&modara, 488, 507. 

D&nava, meaning of, 298 — 300. 
D&navas, 37, 38, 64, 83, 84, 199, 
206, 221, 314, 505, 538. 
Dandak&ranya, 409—412, 415. 
Dantavaktra, 236. 

Danti, 477. 

D&nii, 

D&8a, 160, 590. 

Dtksa, 299. 

Da«agrtva, 231, 414. 

Da8aratha, 143, 494, 535. 

DasyuR, 153. 155, 156, 206, 4.35. 
Datt^treya, 355, 357 — 359, 362. 
Dawn, 8, 36, 37, 70, 90, 95, 112, 175, 
226, 255, 263, 324, 325, 460, 
462, 467, 468, 516, 647, 560. 
“ celestial, the star Rohint, 21. 
Day and Night as belonging one to 
the Brahman, the other to the 
Kshatriya, 370. 

Delnge, 120—127, 133-135, 194, 
195 

Devas, 6, 22, 28, 37, 38, 40, 47, 59, 
61, 64, 65, 67, 70, 75—77, 
81—83, 91, 92, 107, 126, 131, 
136, 140, 163, 168—171, 173, 

175, 191, 195, 196, 199, 200, 

202, 205, 217, 219— 223, 228, 

230, 231, 234, 237, 238, 252, 

281—286, 293, 313, 364, 355, 
379, 391—393, 404, 415, 459, 

481, 492, 524, 539, 540, 646. 
the senses, 29, 178, 198, 207, 

208, 316, 332, 400, 550, 666. 

good inclinations, 224, 314. 

— divided into different castes, 
366. 

Devahikti, 113. 

Devakany&s, 171. 

Devakl, 476, 485, 498, 499, 602, 
503, 505. 

DevarAta, 404, 405. 

DevasenA, 28, 37, 38, 47, 65, 56. 
Devik&t, the metres, 485. 

Dhanada, 230, 283 ; see also Kabera. 
DhaniBhth&, 50, 56—59, 61, 87, 88, 

482, 609, 622, 623. See also 
b'ravisht^. 


Dhanvantari, 220, 222. 

Dharma, 4, 7, 247, 249. 

DharmarAja, PAfidava, 181, 182, 669, 
662. 

the god Yama, 334, 662. 

DhArtarAshfras, the inimical ooasins 
of the PAndavas, 639, 566, 671, 
573. 

the flamingoes, 666. 

DhAtri, 7, 311, 312. 

Dhennka, Asura, 511, 613. 

DhritarAshtra, Vailcitravirya, 457, 
566—567, 671, 676, 684, 687. 

AirAvata, a snake, 666, 584. 

Dhru va, the Pole Star, 1 —4, 7, 12, 96. 

Dice, as meaning the senses, 568, 
669. 

Dilipa, 82. 

Dtrghatamas, 07. 

Diti, 221, 222, 314 ; contrasted with 
Aditi, 291—300. 

DivodAsa, 299. 

Drowa, 668, 671, 672, 575. 

Drumila, 504, 505. 

Drupada, 564. 

Dnndubha, 334, 835, 338, 377. 

Dundnbhi, a demon, 423. 

Dnrga, 386, 477. 

Duryodhana, 567, 568, 575. 

DurvAsas, 222, 227, 362, 451, 452, 
636, 652, 555, 556, 660, 671. 

Dflshana, HAkshasa, 411. 

Dushyanta, 408. 

DnssalA, 567. 

DnssAsana, 567, 573. 

Du88ima, 468. 

DvAda^Aditya, 284, 312. 

Dvaita-vana, 568, 569. 

DvAraka, 502, 521, 524-526, 528, 
536—538, 543, 546, 551, 552, 668. 

DvimAtri, 532, 533. 

Dvita, 168. 

EARTH, as the altar, 71, 72, 111, 
112, 185, 189, 192—195, 212 ; lift- 
ed up by the Boar Vishnu, 195 
— 200; identified with Aditi, 
291—294; Visvakannan’s gift 
of, to Ka^yapa, 301—308, 819; 
KAsyapt, 304, 315; wife of 
Vishnu, 492. 

Ekasringa VarAha, 195, 196, 286. 

Ekata, 168. 

Elephants, the directions as. 111, 

112 . 

Eos, 255. 

FATHERS (Manes), 61, 89, 101- 
103, 114, 117, 213, 269, 870, 
391, 892, 578. 
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Fish, 120, 122—125, 183, 136, 147, 
149, 158, 160, 164, 195. 

GADHI, 375. 

Gajisara, 387, 388. 

Ganapati, 379 — 887, 551; as the 
scribe writing theMah&bh^rata, 
595 ; mouse of, 380, 383—385. 
G&ndhftri, a goddess attending upon 
findm, 64. 

wife of DbritBrAshtrs, 566. 

Gandharra, guardian of the bride, 
21, 23, 24 ; lover of Sdrj4, 561. 

evil spirit, 54. 

Gandharvas, 18, 171, 213, 216, 230, 
334, 392, 412,413, 540, 575. 
Gaiig^ river, 60, 73, 74 ; descent of, 
from heaven, 81 — 102; 117, 
158, ]62, 224, 289, 411, 454. 
Gang4dhara, 90, 92, 95. 

Gdrgya, 524. 

Garuda or Garutmin, 255, 2S8, 289, 
386, 477 ; see alao Supama. 
Qarudadhvaja, Vishtiti, 4^. 

Garndi, 40, 46 ; see also YiuatA. 
Gautama, 178, 179. 

Gaurt, 26, 64, 379, 380, 383, 392. 
Gav4m.ajana, 617, 619. 

Gavij&ta, 158, 159, 165, 167. 

Gaya, Asura, 389 — 393. 

Bishi, 390. 

— King, 390, 391, 393. 

Gajasiras, 253, 254. [462, 474. 

GAyatri.^ 41, 42, 46, 47, 101, 392, 
Ghora, Angirasa, 485, 486, 493. 
Ghritm, 333, 595, 598. 

Girivraja, 526—528. 

Golakan^tha, 386. 

Gokama, 82, 415-417. 

Goloka, 489, 517. 

Gopas, celestial, 490. 

Gotama, 403. 

Gotra, cowfold, 190, 268. 

Gotrabhid, 266, 267, 514. 
Govardhana, Mt., lifted up by 
Krishna, 513, 514. 

Govinda, 489, 490, 513, 575. 

Govindn, 490. 

Gttha-shashfM, 69. 

Gnhyakas, 507. 

Gun^dhya, 591. 

HAIHATAS, 88, 84, 839, 355—358, 
871, 878. 

Haimavatl, 90. [48, 45, 854, 536. 

Hamsas, flamingoes, the ascetics as, 
Uamsa-Dimbhan, 621,526,685—537. 
Hamsadvftra, 46, 854. 

Hanilm5n, 205, 426, 427, 430—434, 
489, 441, 442, 452. 


Haoma, 620. 

Hari, Vishnu, 246, 247, 251, 252, 
489, 537. 

Harial;andra, 538. 

Hasta star, 9, 10381-383, 385, 387. 

Knstikkhkyk, 881, 383. 

Hayagrtva, Vishnu, 136, 137. 

Asura, 135, 137, 167, 399, 640. 

HayaMiras, 340, 341. 

Hell, 391, 675. 

Hetn&, 415, 427. 

Helios, 132, 255. 

Herodotus, 151. 

Hiditnba, 536. 

Him&laya, Mt., 43, 69, 70, 81, 84, 
90, 94, 95, 97, 230, 339, 347. 

Hiranyagarbha, 5, 29, 30, 42, 68, 71, 
104, 106—109, 214, 477, 487. 

Hiranvakasipu, 230—245, 285, 502, 
503, 596. 

Hirany&kshB, 200, 203, 209, 236, 285. 

Hiranyanubha, Mt., 205. 

Hiranyaretas, 6, 42, 71, 104, 201. 

Hrf. 7, 8, 286, 452, 492. 

Hrishiket^a, 489. 

IDA, 121, 124, 210. 

llvala, 96. 

Indra, 4, 7, 28, 29, 35, 37, 38, 47, 
48, 5J, 55, 56, 81, 94, 121, 143, 
153, 155, 160, 162, 163, 167— 
180, 183-186, 189—193, 200, 
203, 205, 206, 208, 213, 218, 

219, 222, 227, 235, 237, 240, 

241, 254, 260, 263, 265-268, 

274, 283—287, 290, 299, 300, 

311—313, 324, 325, 329, 330, 

332, 333, 355, 356, 363, 365, 

366, 368, 391, 392, 394, 397, 

398, 401, 403, 418, 422, 426, 

427, 431, 434, 4.39, 440, 445, 

460, 472, 476—478. 483, 487— 
490, 492—494, 496, 611—514, 
516, 525, 531, 534, 535, 539— 
542, 544, 553, 654, 559, 560— 
562, 564, 574, 576, 581, 582» 
687, 620, 623. 

Indras, the P^ndavas formerly the 
five, 563. 

IndradhanuB, 404. 

Indra jit, 439. 

IndrAni, 525. 

IndrA-Farvatau, 206. 

Indraprastha, 552, 558, 559. 

JAHNAvI, 97. 

Jfthnavi, GangA, 88, 92, 97. 

Jahnn, 88, 84, 88, 92, 95—100. 

Jihasba, 182. 

Jftjali, 458. 
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Jamadagni, 46, 820, 343-869, 868— 
370, 876; oalf of, 866, 868, 
868-371, 662. 

J&madagQ^^ VacsAfc, 340, 343, 868. 
JEmbavAn, 880, 381, 886, 420, 480, 
651 ; daughter of, 886, 661. 
Jambha, Aaura, 236, 236. 

Janaka, 897, 899, 402 -406, 447, 


468, 459, 695, 698. 

Janameiaya, 285, 385, 866, 376, 
877, 669, 676, 676, 677—689, 


693. 


JanArdana, 245, 392. 

JanaathAna, 411, 415. 

JapamAlA, 75. 

JarA, Gribadevt, 625, 529. 

Jaras, the hunter shooting Krishna, 
651, 667. 

JarAbodha, 581, 632, 534. 
JarAsandha, 621-628, 631—686, 
541. 


JaratkArn, 678, 683, 602. 

JAtarApa, 76. 

JatAyu, 417, 418, 427—429. 

JatilA marrying beven Bishis, 563. 
Jay a, 409. 

Jayanta, 434, 639. 

Jiranmukta, 647, 560. 

Jupiter, 16. 

Jvara of Budra, 546, 548. 

JyeshtAA asterism, 623. 


KAma bom as Fmdynmna, 548, 546. 
KAmadbenu, 222, 499. 

KAmalt, 848, 849. 

KAmAyan), 848, 849, 852. 

KAmarApa country, 541. 

Kamsa, 602—505, 607, 619—621, 
626, 529. 

KAmyaka-vana, 668, 669. 
iCanda, Moon, of a Buddhist legend, 
469, 473. 

Kanda-BhArgava, 877. 
Kanda-Kausika, 625. 

KandAla, 872, 420, 421. 

Kandra or Kandmmas, 477, 486,. 
560,661. 

KandrabhAgA, 140—142. 
Kandrajyotipura, 380. 

Kandraketu, 462. 

Kandraaekhara, 90, 222. 

KAnAra, 518. 

Kanva, 836, 462, 651. 

Kapila, 82, 84, 87, 101, 103-119, 
239, 470. 

KapilavAstu, 470. 

Karavirapura, 622, 628, 687. 
Kardama, 118. 

Kama, 668, 671, 672, 676. 
KArtavirya-dtpa, 860, 876. 
KArttikeya, 87, 48, 49, 853, 618,. 
623. 

Kapota, 78. 

KAat, 388, 389, 435, 525, 537. 


KA, 78. 

Kabandba, 418, 419. 

KadrA, 219, 377, 576, 

Kaikeyi, 400, 407. 

KailAsa, 84, 387, 413, 414, 507. 
Kaiaika, 623, 626. 

Kaifabha, 136—139, 142, 240, 
Kaitya of the Magadhas, 626, 634. 
Kakra, of Vishnu, 188, 376; of 
Krishna, 648. 

KaksbivAn, 97, 525. 

KAla, 286, 300, 301, 461, 452. 
KAlAgni, 843. 

KAlakhaAias, 237. 

KAlanemi, 602—604. 

KAla-Tavana, 521, 624, 625, 528, 
529, 531. 


KAliya serpent, 607. 

KalmAshapAda, 145. 

KAma, Agni, 85, 89, 68, 643—^ ; 
the Cause of Creation (Bv. 


X. 129, 4), 213, 279, 648. 

— father of SraddhA, 849. 

as evil desire destroyed by 

fliT*, 76-78, 227, 8^ 

648 ; made Anasga in the Angs 


country, 146. 

• worshipped as a ggd, 477. 


ir a.aAi*n RAjTi 

Kaayapa, 4, 136, 211, 212, 288—286, 
291, 800—816, 319, 366—358, 
874, 875, 405, 436, 476, 492, 
493, 499, 619, 565, 576. 

Kaayapas, 365, 877, 676. 

KAayapa, the physician, 577, 680. 

KAayap), 212, 304, 306, 377. 

KAturmAsya, 138 , 618. 

Kauberakas, 412, 618, 611. 

KausalyA, 400, 407. 

Kausikt river, 347. 

Kaustubba gem, 220. 

KAvasheya, 210. 

Kavi, planet Venus, 456. 

KAyAdbava, 235, 286. 

Kesarin, 426. 

Ketfsva, 489, 617, 

Ke«in, demon killed Indra,. 
87, 88. . . 

— another demon killed by 
Krishna, 617. 

— a Muni mentioned in the Big« 
veda, 215. 216, 218. 

Kerin), a goddess attending npon< 


Budra, 64. 

— a queen of Sagara, 81. 
Khagama, 884, 886—888. 


79-fl 
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Khandaparasu, 406. 

Khindava forest, 559| 567. 

KhAndaT&yanaB, 856. 

f^andodeva, 421. 

Khapara, 688. 

Khara, 411. 

Kharjdra Tatis, 511, 512. 

JT^y&patba, 488. 

KiUst, 418. 

Kimporashas, 280. 

Jinnas, 541. 

Kinnaras, 280, 412. 

Kir&tas, 419—421. 

Ktrti, goddess, 286. 

— of Hiranyakasipu, 285, 241. 

— of Vishna, 236, 241. 

ITitrft star, 9, 10, 550. 

JTitrakdta, 407—409. 

JHtralekhA, 546, 550. 

fitraratha, 351. 

Kratadhvamsin, 885, 555. 

KzauiU^ Mt., 418 ; rent by Kamira, 

43, 46, 599; by Para«u-R4ma, 
854. 

Kraofifea birds, the pair of, 454. 

Kraufijbapnra, 522. 

Krintatra, 205. 

KrtHna, 620. 

Krishna, a JSishi mentioned in 
Kig-reda, 484. 

II— ■ a being mentioned in Aig* veda 
as Drapsa, 483, 484. 

god, 43, 51, 247, 285, 880, 

881, 384—386, 476—569, 668, 
570, 671, 685, 590, 596 ; shot in 
the thir^ 7 -sixth year, 662—657. 

Deraktpntra, the disciple of 

Ghora ingirasa, identified with 
god Krishna, 486, 486, 498, 
587, 554. 

— — Dvaipftyana, 160, 559, 679, 
587, 690; see also Vy&sa. 

Krishna-jayanti, 600, 501. 

Kritaytrya, 339, 840, 871, 878. 

Krittik&s (Pleiades), 12—16, 17, 
20, 21, 31— 88, 48— 61, 66, 67, 
69, 61, 68, 64, 78, 75, 189, 488, 
505, 608, 608— 609,*616, 617— 
619, 621—623. 

KrittivAsas, 888, 389. 

KrityA, 238, 587. 

Kshatriyas, hating BrAhmans, 889, 
840,842. 

— annihilated by Parasn-BAma, 
856—858, 86^ 868, 552; the 
hidden meaning of the act, 
869-878. 

stars as, 340, 841,869, 870,552. 

Kshemendra, 591. 

Kshtrasamndra, 221. 


Kshetrasyapati, 895. 

Knbeia, 171, 412, 477, 507, 510, 
518, 575 ; see also Vaisrayana. 

Knhfi, 486. 

KnmUra, the Son God, 27, 29, 80, 
88—48, 46—66, 68-69, 78, 76, 
77, 78. 81, 106, 145, 146, 208, 
251, 276, 800, 851, 868—866, 
873, 379, 500, 618, 606. 

KamAras and KomAris, 51 — 58. 

Knmbha, 286, 589. 

Kumbhakama, 236, 489. 

KnmbhAnda, 546. 

Knnti, 659, 660, 671. 

Kfirma, 78. 110, 111, 211-218, 220, 

Knrukshetra, 182, 827, 845, 356, 
892, 495, 562, 659, 665, 668, 
574, 585. 

Knsadhraja, father of Vedayati, 
396. 

brother of Janaka, 406. 

Ku8a and Lava, 446—448, 452, 454, 
457. 

Kosilavas, 448, 440, 451, 454, 457, 
594. 

KnsAvat), 452. 

KnyalayAplda, 518. 

JKyavana, 83, 167—160, 164—166, 
320—333, 339, 341, 343, 877, 
456 ; ant-hill grown oyer him, 
330, 331, 456. 

LAKSHMA^A, 400, 401, 405, 407, 
409, 411, 416, 418, 419, 424, 
434, 439, 445, 451—453, 471. 

Lakshm!, 7, 8, 26, 69, 286, 892, 468, 
459, 461, 492, 524. 

Layana, Asnra, 142. 

Likhita, 360. 

Logos, 273, 481. 

LokadyAra, 268, 528. 

Lokakrit, 65, 66, 600. 

LolA, 143. 

LopAmndrA, 381. 

MADA, 880, 382. 

MAdhavi, 447, 492. 

Madhn, Asnrn, 136—188, 142, 148, 
167, 240, 635. 

a good being that built Ha- 

dhurA, 142. 

Hadhasfidana, 140, 288, 491, 586. 

Madhyadesa, 524, 529. 

MAdhyamika-Devagana, 187. 

MAdyamikas, 628. 

MAdrt, 559. 

Magadhas, 621, 625, 526, 583, 584. 

MaghA asterism, 19, 60, 87, 88, 90, 
96, 100, 101, 137, 189, 176, 177, 
619. e 
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MahA-Gaja, 890. 

MahA-KAIa, 647, 660. 

MahAkapi, 52:5. 

MahA-Meru, 304,806. 

HahAnata, 226. 

Mahesa, ^7. 

MahimsAsaka, 469, 478. 

Mahisha, A8ara,64,66, 79, 878, 888. 
MAhiahmatt, 867, 869. 

MainAga, Mt., 413. 

MaioAka, Mt., 200, 205, 206, 481. 
Makha, 898. 

Makhagbna, 188, 186, 240, 246, 882. 
MAlin! river, 462. 

MAmateja, 296, 298. 

MAmdhAtA, 147—149, 155. 

Man as Saorifioe, 485, 565. 

MAaa, 128. 

MAnaaa, Mt, 37, 38, 208, 854. 
MAnciakami, 410. 

MandaraCMt), 220, 222—224,359, 
640. 

son of Hiranyakaaipn, 287. 

Mandodart, 414, 415, 489, 445, 456, 
459, 466. 

MaadAk), 456. 

Man-lion, 230—252, 285, 287, 472, 
682. 

Maaigrtva, 507, 510. 

Mann, 2, 120—127, 183—135, 146, 
196, 208, 210, 264, 265, 801. 
PrajApati, 239, 240. 

— Satjavrata, 136. 

daughter of, 121, 124. 

— offspring of, 121, 126, 210. 
MantharA, 407. 

MAnya, 122, 123. 

Manyn, 672. 

“ 87, 183—186. 

Mariiki, 286.' 

MArika, 402, 416-417, 448. 

Mars, planet, 428, 608. 

MArtAnda, 309—811, 500. 

Marn land, 436, 436, 626. 

Mamts, 28, 71, 150—154, 218, 230, 
265, 866, 413, 488, 487, 562; 
birth of, from Diti, 299, 800. 
Marnttas, 868. 

MAtali, 439, 440. 

MAtamga, 

MAtamgas, 

MAtHs, the eril Mothers, 47, 51—64. 
Matsya, son of Samada, 122, 140. 
MAtur didhishn, 460. 

Maadgalya, 84. 

Maya, 415, 426. 

MAyA, 227, 281, 288, 415» 489, 
648—646. 

TvAshfrl, 412. 

HAyApnra, 466. 


MAyAvin, 428. 

MAyAvati, 548, 645. 

Mem, Mt., 86, 41, 46, 199, 204, 804, 
805, 807, 888, 886, 842, 858; 
has three golden peaks, 204. 

Milky Way, 7, 98, 94, 141, 205, 488, 
484,608,609. 

Mind, the Creator as, creating fay 
means of words, ijO — ^275. 

Mtnaketana, 545. 

Mitra, 4, 120, 122, 127, 266, 274, 
298, 298, 811^ 812, 847, 848, 
363. 

Months AshAdha, 188 ; Asvaynja, 
99, 138, 619; BhAdrapada, 

96, 99, 138, 379, 380, 381, 600, 
501 ; Jyeshtha, 3, 95, 849, 889; 
ATaitra, 617—619 ; KArttika,99, 
186, 188; MAgha, 96, 97, 176, 
615-619; MArgasirsha, 8, 69, 
99, 100, 125, 147, 167, 888, 
889;PhAlgnnB,645, 617, 618; 
Pnsbya, 175, 176 ; SrAvana, 
60, 87, 95, 99, 135, 139, 175, 
500, 501, 506; VaisAkha, 49, 
60, 546, 547, 549, 550. 

Mrigasiras asterism, 65, 59, 65, 91, 
92, 95, 98, 125, 126, 188, 188, 
175, 189, 206, 282, 245, 262, 
268, 342, 343, 368, 882, 395, 
396, 481, 499, 508, 547, 620. 

MrigavyAdha, 246, 2M, 251; see 
also Sirius. 

Mrita, the pressed Soma, 140. 

Mritapas, 140, 633. 

Mrityn as Aditi, 294. 

Mrttyu PrAdhvamsana, 584. 

Mudgala, 564. 

MAka, Asura, 419. 

Mnknknnda, 524, 529, 530. 

Mnkunda, 530. 

Muni, VAtarasana, 215 — 218. 

the Old Sage residing in tke 

heart, 164. 

MArtikAvata, 851, 858. 

Mora or Mura, a demon, 540, 641. 

Masala, of Bala-BAma, 498. 

—that becomes the means of the 
destruction of the YAdavas, 
651—553. 

Mnshtika, Asura, 518. 

NABHI of Aja, 487. 

NAgabhAshatia, 417. 

NAgapAsa, 288, 317, 489. 

NAgas, 288, 422, 586. 

MAhnsha, 168, 160—167, 388| fae. 
comes a snake, 170, 171; 176— 
182 ; Yngas of, 161, 621. 

Naimisa forest, 447, 467, 694. 
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Na&ikotas, 246, 584. 

NakBhatras, stars, as Kshatriyas, 
340, 841 ; as Ka-kshatram, 
powerless, or annihilated Ksha* 
triyas, 809, 870, 652, 611 ; the 
lunar asterisms, 618, 621. 

Nakula, 659, 662, 568, 576. 

Kala, the hnsband of Damayantt, 
568, 669, 680. 

— the bnilder of BAma's bridge, 
4S5— 488. 

Kalakdbara, 607, 509, 610. 

Nala-plava, 

Nahusetu, S 

N414yant, 84, 881. 

Nima-rdpa, names and forms, 
269--278. 

Kamuhi, 172, 658. 

Nandagopa, 608, 506, 618. 

Nanda^ forest of the gods, 197, 
198. 

Kara, Arjona Pdndara, 221, 562, 
670. 

Ndrada, 68, 72, 78, 84, 235, 284, 
288, 859, 387, 454, 465. 458, 
459, 507, 542, 646, 551, 597— 
599. 

Naraka, Asnra, 540, 541. 

Karaka country, 526, 541. 

Nara*N4r4yanau, the two ancient 
gods as well as ilishis, 221, 
245—249, 668. 

Narasihma, see Han-lion. 

N5r4yana, origin of the name as 
meaning I^rusha’s Yirij-born 
Son, 247—249, 316, 479, 480{ 
identical with Vishnu, 183, 
196, 199, 219-221, 245—249, 
285, 815, 341—343, 358, 469, 
477—481, 484—486, 498, 552, 
570. 

Narma^ 859. 

NAsatyas, 209. 

Navalm, 54, 55. 

NAvyAsrama, 144. 

NidrA, 508. 

Night, 85, 170, 176, 824, 326, 870, 
481. 

Nikumbha, 236,539. 

NllA, goddess, 492. 

220, 228, 225, 226. 

N!lAmbara,'497. 

NinrAna, 884, 245. 

NisAkara, Bishi, 427, 428. 

NishAda, 160, 454. 

NishtyA, the SrAtt asterism, 9, 10, 
59,488. 

Nisunda, Asura, 540, 541. 

NriBihma, see Han«lion. 


Nyagrodha tree, 577, 580. 

OKSiKU, 470, 471. 

Om, 160, 280, 281, 242, 500. 

Orion, 8, 8, 55, 65, 69, 80, 91—99,^ 
125—128, 181, 187—189, 141, 
148, 146, 147, 154, 157, 166, 
167, 178, 176, 180, 189—192, 
194, 202, 206, 212, 240—242, 
261, 862, 266, 868, 277, 298, 
828, 829, 885, 886, 842, 848, 
345, 878, 881, 887—889, 892, 
898, 395, 896, 898, 899, 417, 
484, 484, 499, 606, 508, 609, 
588, 640, 547—549, 554, 555, 
661, 620—622. 

PADMAN&BHA, 487. 

PampA, 411, 41,9. 

PAndn, 565, 566, 587. 

PAndavas, 559-575, 579, 684, 585 ^ 
their seeing Nahnsha who as 
the Ajagara snake grasps Bhi- 
ma, 181; their Taksha-prasna 
incidence, 474; their RAjasdya 
sacrifice, 861, 621, 626, 627, 
581—535. 

Panis, 94, 190, 192, 266—268, 514, 
540. 

Pafikajana, a demon, 520, 521. 

Pafikajanas, the Vedio, 162, 298, 
809, 345, 870, 520. 

— as the fiye senses, 412, 620. 

PAfikajanya conch, 520, 521. 

PafikAla country, 564. 

PAfikAli, 560, 568—567, 672, 674, 
575. 

Pankanada, a demon, 640, 541. 

— country, 541, 542. 

PafikApsaras lake, 410, 412. 

PafikarAtra sacrifioe, 534. 

PafikasenAnAyakas, 488. 

Pafikasrotas, 410. 

Pafikavafi, 411, 417. 

PApmao, sin, designated Tamas, 
darkness, 6, 178, 207, 888. 

Param Jyotis, 201, 458. 

Parama«pada, 258, 254, 266, 267, 
812, 489, 597. 

ParAsara, 160, 587—689, 692, 698, 
602. 

Parasu-'BAma, 46, 159, 820, 840, 
850—860, 864, 867—878, 886, 
405, 406, 485, 486, 448, 474, 488, 
622, 558, 611, 612 ; the lakes of 
blood made by, 856, 857, 859. 

PArijAta tree, 222, 540. 

Parikshit, father of Bhekt, 18. 

— — or Parikshit, father of Jana- 
me]aya,559,572, 578, 677—585. 
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Pftrikshitas, 582, 683. 

Parjanya, 826, 368, 866, 561. 

Parvata and Indra, 206. 

P&rvati, 64, 886. 

Pastya country famed for its Soma, 
346. 

Pasupati, 516. 

P4t&Ia, 83, 84, 285, 287, 288, 818. 

Paulomas, 237. 

Pavitra, 653, 554. 

Phalguiit stars, 101, 177, 334, 619. 

Pippal&da, 165. 

Pis&fcas, 214; their dialect, 591, 
692. 

Pitd,maha, 401, 418; see also Brah- 
mk and Praj&pati. 

PiyA of the Buddhist story, 469. 

Pleiades, see Krtttikd.s. 

Pleione, 15. 

Poliaudry, 660, 563, 664. 

Pradyniniia, 542 — 545, 551, 696. 

Pr^gjyotishapura, 540, 541. 

Prahl&da, 231—238, 241 — 243, 246, 
285—289, 313, 325, 506. 

PrajApati, 4, 6, 7, 10, 11, 22, 24, 29, 
30, 33, 36, 37, 41, 55. 61,66, 71, 
78, 109, 110, 113, 124, 144, 146, 
168, 193, 196, 200, 206, 210— 
214, 237, 240, 246, 248, 261, 
262, 275, 300, 313, 314, 321, 
335, 353, 381, 394—396, 400, 
409, 441, 461, 462, 476, 483, 
484, 487, 499, 544, 647, 555, 
660, 561, 565, 588, 604, 620. 

PrAjApatyas, both Devas and Asuras 
as sons of Prajilpati, 206, 207, 
665, 588. 

PraXcetas, Varuna, 456. 

ten brothers of this name 

marrying a single woman, 563. 

Pralamba, Asura, 513. 

Prainadvara, 333 — 336. 

Pramatha-gana, 379, 388, 547, 550. 

Framati, 320, 333, 334, 339. 

PrAaas, 33, 34, 70, 73, 109, 118, 
160, 306—308, 400, 463, 486, 
660—663. 574, 575, 682, 696. 

Pra^yilma, 72, 182, 224. 

Prasena, 380, 381. 

Prasenajit, 348, 351. 

Prasusruka, 343. 

Pratardana, 358. 

Pravargya, 183, 191, 211, 404. 

Pritha, see Knntt. 

Prithavana, 468. 

Pnlasti-Jamadagnis, 348. 

Pulsstya, 324. 

Puloma, ) 

Pulomaja, [ 322, 324, 366. 

Puloman, ) 

80 


Puman, 482. 

PunarTasd stars, 608—510. 

Pundarika, 392. 

Pundarikaksha, 489. 

Pnnyasloka, Vishnu, 241. 

Purukutsa, 150. 

PurAravsB, 18, 70, 341, 688, 601. 

Pnrnsha, 4, 5, 7-10, 88, 134,108, 
173, 196, 200, 209, 210, 218, 
225, 231, 233, 239, 240, 242. 
247—249, 270, 276, 300; 311, 
312, 315, 335, 893, 402, 468, 

478, 479 ; the whole universe 
as a pada of, 550, 557. 

the one consisting of seven 

Purushas, 33, 561 ; of five 
Purushas, 561, 664. 

Pumshamedha, 478, 479. 

Purusha Naravann, 248, 249, 478, 

479, 481, 486, 493, 534. 

Pnrnshottaina, 242, 489. 

Piislian, 183, 213, 274, 312, 394. 

Piishpabhadra, 386. 

Pushpaka vimana, 412, 445, 466. 

Pushkala, ) .p*. 

Pushkalavata, ) ‘ 

Pushkara, 536. 

Put, the hell of, 06, 67, 602. 

Pfitana, 53, 505, 507, 508. 

Putra or Puttra, tbe son as the 
saviour of his father, 66, 507, 
508. 

KADHA, the asterisui YU-akha, 
517, 549. 

milkmaid loved by Krtsh7Ui, 

517. 

Rahu, 221, 418, 419, 426, 432. 

Rajagriha, 521. 

liaka, 485. 

Rakshas or Raksimsas, 28, 84, 199, 
203, 214. 230, 412, 413, 486, 
012 ; of La ilka fanciful names 
of, 439. 

Rakshoraja, Kubera, 412,413,611. 

Rama, Bhargava or Jamadagnya, 
see Parasu-Rama. 

Margaveya, 364, 365, 367, 

368, 376, 474. 

the hero of the Ramayana, 

135, 142, 174, 195, 235, 288, 
284, 324, 356, 394—468 ; Budd. 
hist version about, 469 — 474; 
a strange nirvakana about, 
based on a passage of the Rig- 
veda, 466—468. 

— one mentioned in the Rig-vedtk, 
468. 

Halabhrit, elder brother of 

Krishna, see Baladeva. 
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RambbA, 409. 

Rasft or RasAtala^ 83» 137, 192, 
199, 202, 209, 358, 431, 447, 

BAsa dance, 515, 516. 

Bathasaptami, G16. 

Kati, 77. 

RAvaTia, 235, 236, 324, 359, 364, 
394, 396, 398, 406, 411—418, 
427—429, 432- 434, 437, 439— 
446, 450, 456-459, 462, 465, 
466, 468, 612. 

BeuukA, 348—355, 359. 

Betas, of Atrni, 40 — 42, 73 — 75,600, 
602; of Budrn, 56,69,71,72, 
77, 223 ; of the Horse, 371 ; of 
Mind, 79. 194, 213, 321,543; 
of PrajApaii, 321, 621) ; of 
yibba)id»ka, 148, 145; of 
VyAsa, 595, 598. 

Revftt? asterisin, 545. 

Btbbus, 206. 

Bijlka, 344- 346. 

BtHka, 320, 343, 344, 346, 355, 356, 
376, 377, 405. 

Bikshaliila, 426. 427, 430. 

BtksharAja, JAinbavAn, king of | 
bears, of stars, 3S6, 430. 
Bikshas,bear8of the BAnnayana,422. 

stars of Ursa Major, 004. 

Bishabha, 452, 453. 

Bishi-wivos, 34, 39 — 41, 46, 66, 353, 
389, 390, ; 

Btsya stasr, Orion as, 145, 335 j seo i 
also TurAinrjga. 

Btsyasriijga, 143. 400. ! 

Bita, 43, 214, 293. 

Vishau as the Child of, 260. 1 

Bitaja, 35, 110. ! 

Bttus, seasons, as the genitors of ' 
the Son God, 37, 41, 66, 560. , 

Bttupariia, 568, 669. 

Bohineya, Baladeva, 498. I 

Bohint, the star Aldebaran, 16 — 19, j 
21, 22. 26, 31, 66, 67, 61—63, 
91. 137, 138, 141,146, 147, 167, 
240, 293, 325, 326, 328, 329, 336, 
373, 386, 395, 396, 398, 444, 450, 
460, 462, 499, 501, 605, 608, 647, 
605, 609, 620—623. 

a name also of Jyesb^/iA, the 

star Antares, 623. 

daughter of Hiranyakasipu, 

289. 

wifeof Vasudeva, 498, 499, 665. 

a name of JAmbavati, 386, 661. 

Bohita, 344. 

Romaharshana, 694. 

BomapAda, 143, 145, 146. 

Bndra, 24, 28-30, 36, 42. 43, 51, 
62. 56, 64—66, 68-71, 78, 74. 


76—80, 82, 84, 89—91, 96, 99,. 
106, 108, 105, 204, 205, 216, 
228, 237, 240, 245, 261, 274,. 
275, 826, 336, 343, 355, 863, 
366, 373, 379-382, 385-389, 
400, 406, 418, 414, 417, 432, 
435, 456, 460, 476, 477, 483, 
487, 500, 507, 616, 526, 631, 
532, 536, 538, 546, 547, 548, 
650, 554, 655, 660, 695—597, 
612; drinks vishn, 218 — 226; 
his KirAta or Babara form, 419; 
his iSarabha form, 245 — 252; 
his self-sacrifice, 321 ; is be- 
witched by the female form of 
Vishnu, 223 ; his bow, 404, 406; 
his arrow, 440 ; his form as 
half man and half woman, 25. 

Rudras, 89, 12fi, 216, 230, 268, 274, 
482, 486, 495; the eleven, 500. 

Bakrnin, 523, 525. 

Knkmin!, 521—626, 531, 542, 655. 

Bum A, 424. 

Bunn of Cutch, ^135. 

Burn, 320, 333—336, 338, 339, 377. 

SABARAS, 419—421. 

Babart seen by BArna, 419, 420. 

Sadasaspati, Agni, 27 — 29, 35. 

Sacrifice, see Yajna Purusha. 

Sagara, 81—89, 117. 

Sagaras, the sixty thousand, 81 — 89, 
101, 103, 114—117, 567. 

Sagara, the ocean, made by the 
Sagaras, 86, 87. 

Sagittarius, 509. 

SahadevR, MAgadha, 526. 

PAndava, 560, 662, 663, 675. 

Sahas, Agni, 63. 

SahasrapAd, a Bishi, 334—838, 377. 

SAkadvipa, 466. 

Sakata, Asnra, 507, 508. 

S^l, 170, 171, 175—178, 181, 324. 

Saklpati, 38. 

Sakradhvaja, 513. 

Sakti, goddess, 466. 

weapon of KumAra, 54, 65, 64, 

65, 596. 

son of Vasisht/ta, 688—690. 

Saknni, 567. 

SakuntalA, 35, 164, 336, 408, 462. 

SakuntikA, 225. 

SAkyas, 469, 470, 473. 

Salilam, 193, 194, 196. 

SAlva, the lord of Saubba, 505, 628, 
524, 538. 

Samada, 122, 147, 140. 

Bamantapafikaka, the five lakes of 
blood made by Parasn-BAma, 
366, 867, 870. 
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S4iaba, 551. 

£fa«ibara, Asura, 233, 265, 543^546. 
S&mdtpani, 520, 621. 

SamhIAda, Asura, 286, 325. 
flsmlka, 677, 679. 

Samkarshana, 497, 498, 503, 523, 
524 ; see also Baladeva. 
Sampd,ti, 418, 427—430. 

Samudra, sea and sky, 85, 86. 

sea, churned by the Devas and 

Asuras, 219 — 229 ; is figured as 
king, 435 — 437 ; myth as to how 
its water became saline, 342, 
343. 

SamudravAsas, Agni, 340—342. 
Sanat-KumAra, 68, 72, 455, 698; 

born as Pradynuma, 544. 
SandhyA-worship, 474. 

Saiikara, the god, 362, 537, 563, 564. 
ffankha, conch of Vishnu, 138, 520, 
521. 

— - Asura, 136—138, 167, 393. 
ifiankhalifida, 518. 

SAikhya, 106, 114, 117—119. 
SAnkhyayoga, 105, 118, 239. 

SAntA, 144—147. 

SantAuika heaven, 452. 

5fautana, 587. 

Saptatantu, a name of Sacrifice, 
488. 

ifiarabhaiiga, 410. 

SaramA, 192, 267, 487. 

Saranyd, 450, 451. 

Sarasvat!, 16, 36, 74, 91, 93, 151, 
162, 249, 326, 327, 347, 391 , 392. 
Saravu9ia, birth-place of Skanda, 69. 
Sarpa-sattra of Janamejaya, 335, 
559, 576—578, 589. 
Sarvamedha sacrifice of Vi«vakar- 
man, 301, 319, 361. 

SaryawAvat, 845, 346. 

SaryAti, 327 — 333. 

Sasarpari, 348. 

Sat and Asat, 278 — 280. 
Satabhishaj as ter ism, 620 
SatahradA, 409. 

Satakan^ha-BAvana, 466. 

SatayAtu, 588. 

Satpati, Agni, 162, 163, 166. 
SatrAjit, 380,381,385. 

SatrughAtin, 452. 

Satraghna, 142, 143, 400, 401, 405, 
407, 452. 

Saturn, 386, 387, 428, 430, 508. 
Satva-Matsyas, 495. 


SatyakAma, 648, 544. 

Satyam, the Tmth of the PrAnas, 
34, 70, 78, 78. 


SatyavAn, 336. 

Saubha, the aerial town of SAlva, 
504, 506, 524, 538. 

Sanbhari, 147—149, 154, 156—157 ; 
see also Sobhari. 

SandAsas, 358, 589. 

Sannaka, 320. 

Sauti, 320, 594. 

SavarnA, 16, 450. 

Savitri, 41, 46, 101, 265, 261* 262, 
312, 363, 395, 396, 400, 460. 

SAvitri, Gayatrt, 41, 46, 236, 402. 
goddess, 392. 

wife of SatyavAn, 331, 336. 

Scorpio, 509. 

Seasons, see Ritus. 

SenAuya, Rudra or Agni, 28, 29; 
Skanda, 42, 67, 69. 

Sesha snake, 111, 417, 498, 506, 610. 

Seven Bishis, 2, 7, 10, 12, 16 — 18, 
31, 33. 37, 38, 46, 63, 77, 78, 
112, 133, 170, 171, 176, 230, 
353, 561, 563. 

the stars of the Great Bear, 2, 

7, 20, 21, 31, 33, 36, 61, 95, 176, 
177, 603—606. 

esoterically the seven Sirshan- 

ya FrArwis or senses, 20, 33, 34, 
36, 41, 78, 164, 178, 306, 807, 
309, 501, 563, 603—606. 

Seven Adityas, 305, 309. 

Seven SAryas, 304—311. 

Seven Purushas, 33, 661. 

Senses, mentioned in Yedic W'orks 
as Devas, Visvedevas.tho Seven 
B/shis, the Seven VAlakliilya 
Bishis, the Seven Purushas, 
the Seven SAryas, also as Five 
Brahma-Purushas, 33, 214, 

306 — 315, 561 ; see also Fan- 
l-ajanas. 

Shadgarbhas, 502, 505, 519. 

Shatpura, 539. 

Ship of Maim in the deluge, 120. 

of Vanina in which Vasishtha 

sails, 127, 690. 

of the Asvins in which Bhnjyu 

is protected, 129. 

called NAvyAsrama in which 

Bisyamnga is brought, 144. 

a well-known V edio metaphor 

for sacrifice furnishing a cine 
for the eolation of the ^oresaid 
myths, 121—126, 128, 130—132 
146. 

Sibi, 472. 

Siddhas, 280, 607. 

SiddhAarama, 401, 402. 

Siddhi, spouse of Bhaga, 236. 

Biddhis, the eight, 542. 
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BihmikA, 481, 482. 

Sindiira, 387. 

BintvAli, 89, 485. 

Nipivishta, Yiahna, 828. 

Siradhvaja, Janaka, 397, 399. 

Sirius, the Oog star Mrigavy4dha, 
55, 65, 139, 141, 176, 202, 240, 
246, 250, 387, 388, 395, 638, 
647, 620. 

Sirshanya Frdnas, 33, 34, 88, 216, 
306, 307, 309, 604. 

8isam&ra, 1 — 6, 93, 117, 122. 

Sisum&trta, 51, 52. 

5i8ap41a, 236, 521, 523, 525—527, 
635-538. 

S!t4, daughter of Janaka and 
heroine of the R4m4ya/ia, 62, 
135, 205, 235, 284, 324, 831, 
392, 394, 396—399, 402—407, 
409, 411, 416—418, 423 -430, 
432—434, 441—451, 458—462, 
465, 466, 468, 469, 471, 472, 
474. 

— daughter of the Sun, 261, 
394- 400, 402, 450, 469—462, 

465, 467. 

— wife of Indra, 397. 

river, 83, 140. 

Sit4-jajua, 397. 

8ita-PilDan4, 53, 508. 

Siva, see Rudra. 

Siy&, wife of Angiras, 40. 

8ivar4tri, 90. 

Skanda, 27—30, 37, 47—61, 54, 56, 
68, 69, 351, 354, 455, 544, 597, 
599, 618, 623 ; see also Kutndra. 

Skaudd.pasm4ra, 54. 

Sobhari, 150, 152 — 154, 166. 

Soma, 2, 3, 21, 28, 38, 39, 65, 87, 
91—94, 96. 98, 99, 121—123, 
138-140, 142, 143, 146, 147, 
149, 150, 162, 164, 166, 167, 

168, 172, 183—190, 194, 208, 

212, 223, 237, 239, 241—243, 

245, 261, 262, 265, 266, 268, 

274, 276, 293, 305, 824, 327, 

329—333, 339, 344—348, 360— 
372, 375, 890, 392, 394, 420— 
422, 424, 425, 430, 474, 483, 
484, 486, 489—491, 494, 496— 
499, 608, 610, 633, 634—636, 
552, 553, 554, 661, 620, 621 ; 
PitrimAn, 89; of the Kshatri- 
yas, 365, 366, 368. 

Somaka, Asiira, 136, 137, 167, 398. 

Sonitapura, 646, 548. 

Southern Gross, 93. 

Sraddhi, 35, 37, 293, 301, 881, 892, 

466, 583, 598. 

loved by Jamadagni, 349—362. 


NraddhA, daughter of the San, 894 — 
896. 

Sramanas, 215, 218, 223, 224, 419. 

Sravana asterism, 8, 87, 93, 96, 99, 
100, 137, 139 ; see also SronA. 

SrAvasti, 452. 

5ravishthA asterism, 59, 88, 137, 
505, 614^616, 622; see also 
DhanishtkA. 

Sri, goddess, 220, 222, 223, 269, 
452 ; born from the sea, 227, 
228 ; see also Lakshml. 

Sringin, 677, 680. 

SripauA;aini, 69. 

Srlvatsa mark of Vishnu, 133, 136, 
489. 

Sronk asterism, 58, 62, 87, 88, 187» 
313, 505, 606, 608. 

Srutakirti, 405. 

Srutamtllil river, 469, 462. 

SthUgara alahkAra, 394 — 396, 460. 

SthAlakejta, Rishi, 333, 334, 336. 

Sthdlasiras, Rishi, 418. 

SubAhu, RAksbasa, 402. 

son of Satrughna, 452. 

SubhadrA, 502, 572. 

SudAs, 589. 

Sudarsana, Mt., 413. 

a VidyAdhara, 618. 

Sugrtva, 135, 237, 324, 418, 419, 
422—427, 433—435, 442, 452. 

Suka, son of VyAsa. 569, 595 — 599, 
602. 

SukanyA, 327, 330 — 332. 

8ukra, Agui, 72, 598. 

priest of the Asuras, 231, 287, 

289, 316; planet Venus, 320, 
418, 428—430, 456. 

Sumautu, 596. 

Sumat-jAni, 268, 269, 609 — 611. 

Sumitra, 323. 

SumitrA, 400, 407. 

khn, 344, 345. 
a, 164, 343—347. 

Sunahotra, 344. 

8unaka, 820, 344. 

SunAman, 518. 

SuuolAugAla, 344, 845. 

Suparna, 82, 81, 82, 130, 131, 215, 
219, 255, 623, 524, 546 ; see also 
Garuda. 

SupArsva, 429. 

Surabhi, the cow KAmadhena, 222, 
499. 

SurA, spirituous liquor, born when 
the sea was churned, 220, 228 ; 
drunk by the YAdavaa, 561— 
564. 

Saras, Devaa, 222, 228. 

SarasA, 431. 
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•Senas, 494» 

J^ya, 460, 478. 
p&raka, 411, 486, 522. 
y4, 21, 895, 661. 
yas, seven and many, the 
offspring of Kasyapa, 805, 818, 
814. 

^nslioma, 845. 

3atala, 287, 288, 817. 
fintikshna, 410. 

/Snty&, 185, 186, 289. 

Svfthi, 82, 84—86, 40—42, 61, 56, 
68, 64. 

SvarbhEnn, 129. 

Svasnr j4ra, 460. 

Sv4ti rain drops fabled as becoming 
pearls in the sea, 438. 
Sviltipatha, 488. 

STayambhn, 210, 214, 321. 
Svayamprabhi, 427. 

8veta , king, 180. 

Mt., 40, 42, 66, 69, 72. 

8vet4svatara, 104, 115. 

8vet4svatarl, 135. 

Syamantaka gem, 880, 381, 886, 661. 
Nyiparnas, 864, 865, 867, 876. 

TAKSHA, son of Bharata, 452. 
Takshaka, Vaisdleya, the serpent 
so-called, 666. 

— that bites and kills Farikshit, 
677-586. 

Takshasild, 462, 585, 586. 
TMujanghas, 83, 84. 

T&l&Bka, Baladeva, 511. 

TamasA river, 464. 

T&ra, wife of VAW, 423—426. 

— wife of Brthaspati, 425. 
TAraka, Asura, 75, 77, 79, 80, 373. 
Tarakas, so-oalled Asuras, 878, 
Tarakamaya war, 373. 

Tara-mrtga, Orion as Saorifioe Stag 

hnnted by Sirius Budra, 382 
888, 417, 677. 

Tataka,402. 

Thracians shooting at rain cloud, 151. 
Tishya asterism, 620. 

Tortoise, see Kdrma. 

Trasadasyu, 160 — 158, 155. 
TrimArtis, 204. 

Trtnajaiayuka, 680. 

Trinavarta, Asura, 618. 

Tripura, 80, 588, 689. 

Trisandhya, 892. 

Trisankn, 177, 420, 688. 

Trisiras, 411. 

Trita, 168. 

Triyijbrama, Vishnu, 98 1 his three 
strides, 258—268, 282—290, 
814- 818,440,476,646, 609. 

80-a 


Trivishtapa, 92, 288. 

Tumbnru, 409, 459. 

Tvashtri, 16, 17. 167—170, 172, 
274, 812, 866, 868, 450, 540, 
660, 699, 600. 

UDATA, Mt., 88. 

Ugrasena, 604, 518, 524. 

Ugrasravas, 5M. 

Ukkaissravas, horse of Indra, 219, 

220 , 222 . 

UlAkhala, dragged by Krishna, 507, 
608. 

Uma, 61, 64. 66, 69, 70, 78, 74, 
76—78, 208, 643, 646. 

IJpeudra, Vishnu, 492, 493, 623. 

Upa-Pandavas, the five, 572 — 675. 

Crdhvamanthin, 216, 227, 219, 598. 

UrdhvaretaB, 227, 3^, 597. 

Urmiia, 406. 

Ursa Major, see Seven Btshis. 

Urva, father of Aurva, 340. 

Urvas!, 18, 70, 143, 146, 341, 868, 
588, 589, 599, 601. 

Ushas, see Dawn. 

Usha, daughter of Bana, 645—650. 

Uttauia, 2, 3. 

Uttanapada, 2. 

Uttara, 672, 673, 683. 

Uttarashadha asterism, 68, 59, 62, 
608. 

Uttarayana, 7, 46, 60, 68 — 61, 87, 
88, 94, 96, 99, 100, 136, 187, 
139, 170, 176, 180, 4fe, 606, 608, 
614r~616, 622, 623. 

VADAVAGNI, 342. 

VadhAsaras, 322. 

Vadhrya^va, 328. 

VaidArya, Mt., 199, 204. 

Vaikhanasas, 149, 213 — 215. 

Vaiknnfha, 136. 

VaiBampayana, 285, 569, 679, 685, 
598, 694, 596. 

Vaisravana, 409, 412, 413, 469, 477 ; 
see also Kubera. 

Vaisvanara, 2, 3, 71, 239, 478. 

Vajra, weapon, 168, 169, 172 -174, 
190, 653, 654, 581, 687. 

metaphor for Saorifioe, 6, 178, 

569. 

Vajra, the only Yadava that sur- 
vived and was established at 
Indraprastha, 562, 658, 659. 

Vak, 16, 20, 81, 84—86, 41, 64^ 74, 
81, 91, 148, 248, 249, 270-276, 
826, 858, 896, 899, 460, 462, 
464, 480, 485, 660, 688. 

Vakaspati, 16, 248, 271, 481. 

Vaia,640. 
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TKDBX. 


VAlakhilyas, 38, 113, 218-216, 219, 
306,604. 

y41t, 287, 422—425, 442. 
yaimlki, 407, 421, 446, 447, 449, 
454, 456, 594. 

y^manH, Viahaa, 98, 198, 286, 241, 
264, 281—290, 818, 314—318, 
440, 476, 493. 

74nara8, 418, 421, 422, 438. 
yftnl, 151. 

yintB, the seven, 607, 608. 
yar&ha, 183—212, 231, 266, 282, 
322, 483, 490, 513, 514. 

— the vllma mosha, or emusha, 
185, 190, 191, 198. 

the monutain, 199, 203, 204. 

— Asura, 186. 
yarkin, Asara, 265. 

yaruaa, 4, 64, 120, 122, 127—129, 
146, 171, 222, 228, 230, 265, 
271, 274, 285, 287, 294—296, 
298, 311, 312, 821, 344, 347, 
348, 366, 456, 476, 499, 518, 
526, 541, 547, 690; pisa of, 288, 
317, 620. 

yArual, spiritaous liquor, 222, 223. 
VidvA, 321. 

yasisht/ia, 18, 20, 89, 40, 46, 106, 
127—129, 158, 154, 358, 856, 

362, 401, 408, 499, 586—590, 
599. 

*V^A8to8hpati, 390. 
yasu, Agui, 71, 72. 

— Sacrifice, 87, 110. 

— ancestor of the Magadhas, 525, 
534. 

Vaandeva, 476, 484, 498—503, 506, 
524, 539, 552. 

yAsadeva, yishna or Krishna, 64, 
82, 84j 87, 101, 106, 110, 476— 
478, 482—485, 493—496, 499, 
516, 523, 637. 

— Panndraka, 626, 537. 

SrigAla, 622, 623, 587. 

yasadhA, 71, 72, 82. 

yAsaki, 220, 222, 223, 578, 681. 
yasas, 59, 89, 126, 280, 258, 274, 
482, 486, 495, 506, 575. 
yAtApi, 96. 

yAtarasanas, 213 — ^216, 227, 384. 
VAya, 86, 69, 71, 72, 182, 218, 216- 
218, 230, 254, 258, 275, 357, 

363, 387, 426, 427, 440, 660— 
562, 582, 595, 599. 

yeda-Srutl, 136—187, 141, 398. 
yedavatt, 896, 442. 
yena, 468. 
yenas, see Sakra. 
yibhAndaka, 148—146. 
yibhldaka tree, 569, 580* 


yibhlshana, 484, 485, 444—446^^2. 
yi-Kasyapa saorifice, 866, 377, Wo, 
586. \ 

yinatA, 32, 33, 40, 46, 53, 66, \7, 
219, 606. 

yindhyAvall, Queen of Bali, 289. 
yiprakitti, 285. 
yirAdha, 409, 410. 
yirAshtaka, 54, 55. 
yirAt (VirAj), female, 6, 247, 248| 
479, 480, 486. 

male, 485, 488. 

VirAia, king of the Matsyas, 568, 
678. 


yirokana, 236—238, 282, 284, 313. 
yisAkha, the god, 48 — 51, 54, 55, 
618, 623. 

yisAkhA asterism, 9, 10, 48 — 60, 59, 
438, 617, 649, 616—618, 623. 
yishnu, 2-4, 7, 87, 92. 93, 95, 96, 
98, 100, 106, 111, 113, 124, 
135—140, 149, 169, 170, 173, 

328, 353, 355, 360, 386, 391, 

392, 396, 398—400, 417, 440, 

447, 462, 453, 461, 476—478, 

482-484, 488—498, 501—506, 
613, 615, 517, 620, 528, 630, 
535, 537, 540, 546, 549, 575, 
696; as VarAha, 196, 197, 198— 
210; as the Tortoise, 219 — 222; 
as Sacrifice or Yajfia'Pnrosha, 
183—193, 196, 256, 257, 259, 
260, 476-491, 663—666; as 
one of the twelve Adityas, 812, 
313, 549 ; as half man and half 
woman, 26 ; as the Mohint 
female, 223, 226 ; door-keeper of 
the gods, 2^, of Bali, 290, 317 ; 
see also Trivikrama, Man-lion, 
NArAyana, Ac. 
yishnupada, 4, 253. 
yishnupadi, 93. 

Yishnnpatni, 492. 
yishuvan, equinox, 617. 

Yisravas, 412, 418, 462. 
Yisvakarman, 10, 11, 56, 110, 123, 
148, 193, 212, 248, 260—262, 
271, 280, 300—304, 319, 861, 
362, 374, 405, 412—414, 435— 
437,481, 521, 625, 604. 
YisvAmitra, 46, 47, 64, 97, 164, 288, 
836, 344, 847, 848, 356, 376, 
401—403, 420, 462, 499, 561. 
Yisvantara, 364, 365, 376. 
Yisvarfipa, 40, 167—169, 172, 866, 
868, 536. 

YisvAvasu, 28, 884. 

Yiave Devas, 29, 109, 118, 127, 268, 
274, 293, 806, 809, 890. 
Yi-SyAparna saorifioe, 864, 376. 
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ViyaBYin, 16, 811, 812, 450, 506. 

Vraja, 266, 268. 

or Gokala of Krishna, 608, 

614, 628. 

Vrana, 4S5, 436. 

Vnddha, the epithet of, applied to 
certain works, 692. 

Vrishabh&nn, 617. 

Vrisbftkapi, 199,205, 620. 

Yrishasipra, 266. 

Vrishanasva, 628. 

Yrishni tribe, 494, 496. 

Yritra, 167—170, 172—175, 183, 
184, 265, 332, 865, 366, 427, 676. 

Yyftsa, 106, 669, 679, 681, 686— 
699, 602, 612, 613. 

YADAVAS, 380,494, 495, 521, 622, 
624-626, 28, 636, 638, 646, 
547 ; destruction of, 551—564, 
658. 

Tajna Parasha, 2, 4, 5, 10, 28, 41, 
92, 93. 98, 110, 159, 160, 194, 
211. 212, 240, 247, 256. 257, 269, 
260, 371, 393, 404, 476—491, 
653 ; as the Ship, 121 — 134,437 ; 
as the Vajra weapon, 173; as 
Yar&ha or boar, 188 — 192, 195, 


196, 198, 199 ; as Mriga or stag 
with Orion as his starry form, 
65, 829, 881, 382, 554, 655, 677. 

T4j6aYalkya, 852, 539, 698. 

Tama, 40, 64, 146, 171, 182, 197, 
205, 230, 245, 255, 287, 863, 
366, 391, 392, 437, 520, 660, 
662, 575, 584. 

YamaUrjuna trees, 607 — 510. 

Yamund. river, 2, 91, 149, 158, 162, 
483, 507, 611, 618, 626, 536, 
636, 587, 590 ; daughter of the 
Sun, 506; drawn aside by 
Baladeva, 523. 

Ya«od4, 503, 605—607. 

Yatis, 217, 224. 

of* a certain kind killed by 

Indra, 168, 365, 511. 

Yavanas, 624, 526, 529, 541. 

Year, 4, 37, 41, 560. 

Yudhishthira, 133, 526, 527, 559, 
660, 562, 567, 574, 575. 

Yaga, the Krtta, 106, 196, 221 ; the 
Tret4, 525 ; the Kali, 625, 558 ; 
the quinquennial, 614 — 616. 

ZODIAC, 8, 9 ; the signs of Mesha 
and Turn, 616-619. 





